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Abstract 
 
The Holy Qurʾān, like the Bible, is an acknowledged literary masterpiece. Its linguistic and 
aesthetic vivacity with an amalgam of religious beliefs, moral values, religious social orthodoxy 
and historical backgrounds pose a great challenge to any translator and make the task 
overwhelmingly arduous, if not unattainable.    
         
The study aims at examining the problems the Qurʾān translators encounter while translating 
near-synonyms from Arabic into English. It is based on the translations of two professional 
translators namely, Yusuf Ali and T.B. Irving. The translations provide an empirical basis for the 
discussion of the problems while translating Qurʾānic texts into English. The corpus for the 
present study includes the translations of four near-synonymous pairs namely, ghayth and maṭar, 
al-ḥilf and al-qasm, bakhīl and shaḥīḥ and ʿāqir and ʿaqīm in their Qurʾānic context. The two 
translated texts are compared to determine to which extent the translations reflect the referential 
and the connotative meaning of the original Qurʾānic text as well as to which extent they 
maintain the textuality standards such as cohesion, coherence, informativity, situationality and 
acceptability, intentionality and intertextuality. In short, the study sets out to identify the 
problematic areas in the translated Qurʾānic texts at the lexical and textual levels with a view to 
determining what makes one translation better than the other, or what brings one translation 
closer to the original text than the other.  
 
The study is an intersection between Qurʾānic exegeses (tafsīr) and applied linguistics. The 
researcher consults different books on translation theories as well as of Qurʾānic exegeses 
(tafsīr) to facilitate the process of analyzing the near-synonyms in  their Qurʾānic context. The 
researcher opts for eclecticism, instead of confining to a particular rigid model or approach, 
which is a combination of text-analysis translation-oriented approaches of De Beaugrande & 
Dressler (1981); Neubert & Shreve (1992); Halliday (1994) and Hatim & Mason (1990). In 
addition, the study draws upon the multiple and theoretical implications of Nida’s dynamic 
equivalence, Beekman & Callow’s (1974) historical and dynamic fidelity and Gutt’s (1991) 
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relevance theory and the emphasis on communication as mainly context-dependent. These 
models are closely related and reliable in the process of analyzing and evaluating the problems 
encountered in Arabic-English translation of the Qurʾānic near-synonyms. Furthermore, the 
researcher suggests an outline approach for the process of analyzing the Qurʾānic near-synonyms 
translations in a systemic and organized way thereby ensuring maximum and effective 
communication of the Qurʾānic message. 
 
The study concludes that the Qurʾān translator, compared to other literary genres, faces many 
difficulties in translating the Qurʾānic ST message. The selected translations of the Holy Qurʾān 
have failed to measure up to the depth of the Qurʾānic message, its originality and the 
connotative shades of meanings of the original expression. The study attributes these problems to 
contextual, socio-cultural, theological and historical factors which create differences that lead to 
gaps or absence of lexicalization in the TT. Furthermore, the reliance on dictionary meaning 
rather than the meaning of the lexical item in context, the negligence of context culture as well as 
the context of situation (the reason for the revelation of the verses) affect the “periodicity” of the 
text as indicated by Martin & Rose (2007, p.187), that is, the information flow of the whole text. 
Accordingly, this affects maintaining the standards of textuality and the fidelity which a religious 
text should meet. The complexity of the Qurʾān as a genre is a great challenge to the translator at 
both the lexical and textual levels, which dilutes the authenticity of the holy text and 
misrepresents its true message. The conclusion of the study which contains recommendations 
based on experience may prove helpful to the future novice and professional translators to 
improve the quality of translation in general and religious translation in particular. 
   
The study is a contribution towards a greater understanding of the subtle differences between the 
near-synonymous pairs in their Qurʾānic context through Arabic-English translation. It is a novel 
addition to the world of religious translation, Qurʾān translation, ḥadīth and fiqh in English. It 
also contributes to some extent to modern exegeses of the Qurʾān. It is hoped that the work will 
encourage further studies in the field of translation to employ a context-based linguistic approach 
to translating different genres and sacred texts in particular, integrating insights from applicable 
translation and linguistic approaches.  
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Chapter I 
Background of the Study 
 
1.0 Overview 
 
This is an introductory chapter to the key points of the study. It includes the 
introduction, statement of the problem, questions of the study, aims and objectives, 
scope and limitations, rationale and chapter outline. 
 
1.1 Introduction 
 
Translation is regarded as a significant key that connects the literary works of authors 
from diverse cultures. It has been widely practiced over the centuries in European and 
Arab societies. The founding mythology and the sacred texts of the dominant 
religions are all based on translations and in literature, science, technology, commerce 
and politics, translation has been essential for development and change. 
Throughout the centuries, translation from Arabic into the European languages and 
vice versa has been instrumental in breaking language barriers, promoting better 
communication and contributing to linguistic creativity. Its decisive impact on the 
evolution of human civilization is undeniable.   
                  
As far as translation into Arabic is concerned, the Arabs have paid a lot of attention to 
translation from European languages into Arabic. Al- Ḥakamī (2005, p.78) observed 
that “a nation in its process of development needs translation more urgently than 
authorization. In fact, this is what the Arabs did in the era of al-Rasheed and the 
Europeans during the Renaissance”. He argued that despite the abundance of schools 
and scholars, they may not enable a nation to possess the vast treasures of knowledge 
and science. Science, however, may be transferred and made available to any nation 
through translation.  
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The history of translation in the Arab world began with the Syrians whose translations 
paved the way for many theorists who established the discipline of Arabic translation 
and formulated translation theories. Arabic translation reached its peak in religious 
discourse with the era of the Prophet (p.b.u.h.) being of great significance for 
translation history. The Arab translators focused mainly on the translation of the 
Qurʾān. The spread of Islam and the subsequent communication with non-Arabic 
speaking communities such as the Jews, Romans and others, caused the Prophet (p. b. 
u. h.) to use translators. Zayd Ibn Thābit is considered one of the foremost translators 
of this era and played a prominent role in translating letters dispatched by the Prophet 
(p.b.u.h.) to foreign lands (Zakhir, 2008).   
                            
During the Abbasid rule (750-1250 AD), especially the reign of Caliph al-Manṣūr, 
translation developed considerably. He built Bayt al-Ḥikmah (The House of Wisdom) 
in Baghdad (circa 820 AD) as a research center specifically for the new generation of 
translators who specialized in Greek manuscripts. ‘The House of Wisdom’ was the 
center of Islamic learning where translation projects were undertaken to translate the 
great works of diverse cultures into Arabic. The translators focused particularly on 
Greek philosophy, Indian science and Persian literature (al-Qāsimī, 2006). During 
Baghdad’s golden era there was no censorship and the Arab scholars and rulers 
welcomed the flow of information coming from India, China, the Christians, Jews and 
Pagans. This research center employed a diverse team of Christian and Muslim 
translators to translate books from around the world (Winternitz & Jha 1985, p.333). 
The leading personality of this era was Ḥunayn Ibn Isḥāq (810-877 AD). His main 
contribution to the field of translation was the abandonment of the literal translation 
associated with Yuḥannā Ibn al-Baṭrīq (circa 798-806 AD) and Ibn Naʿīmah al-Ḥimṣī 
(in the first part of the 9th century). Instead, Ḥunayn focused on making the sense of 
Greek writers comprehensible to the Arab readership (Baker & Saldanha, 1997, 
pp.320-321). He and his colleagues translated the entire Alexandria Medical 
curriculum into Arabic. This project is considered one of the important translations of 
the Middle Ages. ‘The House of Wisdom’ restored the continuity of human 
knowledge by learning and translating from the ancient period (al-Qāsimī, 2006). 
Without the transfer of ancient knowledge during the Dark Ages of medieval Europe, 
the Renaissance would not have occurred.  
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Translation declined from the 14th-19th centuries, which coincided with the decline of 
the Arab-Islamic Empire. In the 19th century, a great deal of attention was given to 
translation in the Arab world. The Arab scholars realized that their European 
counterparts had excelled them in different spheres of life. Muḥammad ʿAlī, the ruler 
of Egypt, played a pivotal role in the revival of science and literature in the Arab 
world in general and in Egypt in particular. He established the Alsun School (1935) 
which was headed by Rifāʿah al-Ṭaḥṭāwī (1801-1873 AD). In addition, al-Khidiwī 
Ishmāīl (the fifth ruler of Egypt from 1830-1895) also played a significant role in 
reviving the translation movement which was active in the two centers of  Egypt and 
al-Shām. Among the pioneers who contributed translation works on various fields of 
knowledge were Ibrahīm al-Yāzījī, Khalīl Muṭrān and Najīb Hadād who rendered the 
tragedy of Shakespeare’s Romeo and Juliet (1564-1616) into Arabic. Al-Bustānī, 
(1819–1883) is another prominent translator in Beirut who translated the Iliad into 
five languages (Greek, German, English, French and Italian) which has been 
published by Dār al-Hilāl, Cairo (1903) (al-Saqaf, 2002, p.5). 
 
Towards the end of the 19th century translation prospered and many European plays, 
stories, and novels were translated. Unfortunately, some translations were undertaken 
for material profit. Recently, there has been a renewed interest in translation, though 
most of the translations so far were motivated by personal interest or because of the 
need for scientific books. Currently, there exists no system to define what to translate 
and why (al-Omari, 2009).   
                                          
One cannot overlook the role played by the following institutions in translation 
project in the Arab world: 
1-The National Center for Translation, headed by Jābir ʿAṣfūr in Egypt, translated 
hundreds of books from English and a few other languages. However, translation 
should cover all languages and cultures that can benefit Arab development. 
Unlike European and American translators, their Arab counterparts are underpaid and 
their work is considered insignificant. This is reflected in the number of translated 
works. It is claimed that the Arab contribution since the dawn of the Islamic 
 
 
 
 
4 
 
civilization does not equal that which Spain translates in a single year (al-Zāwī, 
2009). 
 
2-The Arab Organization for Translation (A.O.T), headed by Ṭāhir Labīb in Lebanon, 
was officially launched in December 1999 in response to a long-time aspiration of 
Arab intellectuals who considered translation a necessary means for an Arab 
renaissance that supports development through the transfer of knowledge, 
dissemination of scholarly thought and enhancement of the Arabic language itself. 
Presently, this organization has lost its influence and dynamic past (al-Zāwī, 2009). 
 
3-The High Arab Institute for Translation, headed by Anʿām Bīūdh in Algeria, which 
has recently been established to introduce practical translation (al-Zāwī, 2009). 
 
4- The project of “Kalimah” which was established in the United Emirates in 2007 to 
translate foreign books and hundreds of stories from world folklore into Arabic is 
considered the  greatest cultural project in the Arab world (al­Mazrūʿī, 2009). 
 
5- The Center for Translation Studies (CTS) which is a newly established department 
at the American University of Cairo (AUC). The CTS aims to foster collaborative 
outreach programs and research in translation and translation studies to enhance 
interaction and cooperation between the AUC and other Egyptian, regional and 
international institutions. The American University of Cairo is seen by many as a vital 
bridge between the East and West. Mehrez, professor of Arab and Islamic civilization 
and the center’s director stated:  
 
Besides the lecture series ‘In Translation’, the CTS will convene a yearly 
international translation studies conference. It will also hold theoretical, 
historical and practical thematic workshops and seminars for researchers, 
students, faculty members and professional translators. Another 
program, ‘Translators in Residence’, will be held each semester and will 
host distinguished translation theorists and practitioners who will have a 
teaching role in the theoretical seminars and practical workshops. There 
will also be an annual bilingual journal, In Translation, to announce the 
best student in translation, review translations in the market, and suggest 
 
 
 
 
5 
 
works for translation and interview translators and publishers (Khallaf, 
2009).    
                                                        
For Arabs to develop, they should give attention to translation and translators. There 
should be a body to specify the priorities and translations needed at present (al-
Omari, 2009). Translation, over the centuries, has been a source of development and 
progress for Muslim, Arab and all other nations.  
 
1.2 Qurʾān Translation and Interpretation (Tafsīr) 
 
The translation of religious texts into English is an important issue for non-Arab 
Muslims, immigrant Muslims and theology enthusiasts in Western communities. 
Elmarsafy (2011) pointed out that “Muslims tend to translate the Qurʾān into Western 
languages in order to defend Islam against aggression by non-Muslims in addition to 
persuading the reader of the beauty and rightness of the Muslim faith.” There is an 
urgent need to study the importance of translating the meanings of the Qurʾān which 
is warranted by the elevated place of the Qurʾān itself; the Qurʾān being the main 
source of the Islamic faith and the Book of worship. Therefore, translating this Book 
is a test for the practicality of translation theory as well as man’s ability to translate 
and interpret the meanings of the word of God. 
                                                                                        
Translation of the meanings of the Qurʾān has a long history. The Qurʾān has been 
translated into about 65 languages including English.1 However, the increase of 
Muslim communities in English-speaking countries as well as greater academic 
interest in the religion of Islam has seen a proliferation of English translations in 
recent years. Muslim scholars believe that any translation cannot be more than an 
approximate interpretation intended only as a tool for the study and understanding of 
the original Arabic text. Since fewer than 20% of Muslims speak Arabic, this means 
that the vast majority of Muslims study the text via translation. The question therefore 
arises, how accurate are the Qurʾān translations? Some are poor translations; others 
have sectarian biases, and those funded by Saudi Arabia often insert political 
annotation. Since translators seek to convey not only the text but its meaning, most 
                                                          
1 http://www.quran.org.uk/articles/ieb_quran_translators.htm 
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translators rely on the interpretation (tafsīr) of medieval scholars in order to conform 
to an “orthodox” reading (Mohammed, 2005). The following table shows some of the 
Qurʾān translations as mentioned by Mohammed (2005):  
 
Year of   
Publication 
Translators Significant English   
Translations 
No. 
     (1934/38) 
 
Yusuf Ali The Holy Qurʾān : 
Translation and Commentary 
1- 
(1955) Arberry  The Koran Interpreted 2- 
(1969) Pickthall The Meaning of the Glorious 
Koran 
3- 
(1980) Muhammad Asad The Message of the Qurʾān  4- 
(1984) Ahmed Ali Al-Qurʾān, A  Contemporary 
Translation. 
5- 
(1985/2002) T. B. Irving The Qurʾān: The First 
American Version 
6- 
(1988) Mir Ahmed Ali The Holy Qurʾān  7- 
(1991) Muhammad Ali The Holy Qurʾān  8- 
(1996) Taqi al-Din al-Hilali and 
Muhammad Muhsin 
Khan 
The Noble Qurʾān  in the 
English Language 
9- 
(1999) Abdalhaq Bewley and 
Aisha Bewley 
The Noble Qurʾān: A New 
Rendering of Its Meaning in 
English. 
10- 
(2002) Majid Fakhry An Interpretation of the 
Qurʾān  
11- 
(2004) Abdel-Haleem The Qurʾān, A New 
Translation 
12- 
 
Table1.1 Major Widespread Qurʾān Translations 
 
The proliferation of English translations of the Qurʾ ān is remarkable. Generally, no 
single translation suffices any great work and “every great book demands to be 
translated once in a century, to suit the change in standards and taste of new 
generation, which will differ radically from those of the past” (Cohen, 1962, p.215). 
The same point is restated by Lefevere (1977, p.xi) who said that “different ages need 
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different adjustments and translations”. These views however explain the increase of 
English translations of the Qurʾān in the 20th century.  
 
The present study aims to investigate the translation of near-synonymous words in the 
Qurʾān. Four synonymous pairs from the Qurʾān will be selected and their 
translations in two different translated texts will be analyzed. The first translation is 
by Yusuf Ali (1934), who was an Indian Muslim scholar. He stated in the introduction 
that he has not attempted to merely reproduce the meaning of the original, but also its 
nobility, its beauty, its poetry, its grandeur and its sweet practical reasonable 
application to everyday experience. The second translation is that of the American T. 
B. Irving, the latest major translation that is written in forceful modern English. 
Unlike Yusif Ali’s translation, his translation is free of textual and explanatory notes. 
The study investigates to what extent they have been successful in translating the 
Qurʾanic near-synonymous pairs and in retaining the message of the Qurʾānic text.  
 
Tafsīr (exegesis) in Qurʾānic studies means explicating the meaning of the Qurʾān to 
make it more accessible and intelligible to the reader. According to Gülen (2006) 
there is a need for Qurʾānic exegesis which stems from the Muslims’ urgent needs, 
especially non-Arabs. All matters concerning the Islamic way of life are connected to 
the Qurʾān in one way or another since the correct application of Islam is based on 
proper understanding of the guidance sent by God. Without tafsīr there can be no 
right understanding of the various passages of the Qurʾān. What follows are some of 
the exegeses used in the analysis of Qurʾān translation: 
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No.          Prominent  Exegeses Authors    Year of 
Publication 
1- al-Kasshāf  ʿan Ḥaqāʾiq Ghawamiḍ al-
Tanzīl 
al-Zamakhsharī (1966) 
2-  Tafsir Al-Tabarī:Jāmiʿ al-Bayān fī 
Taʾwīl Ayi al-Qurʾān 
al-Ṭabarī (2000) 
3- Tafsīr al-Qurʾānal-ʿAẓīm Ibn Kathīr (2009) 
4- In the Shades of the Qur’ān Quṭb (1994/2000) 
5- Tafsīr al-Baghawī (Maʿālim al-Tanzīl) al-Baghawī (1997) 
6- al-Jalālayn al-Mahali and al-  
Suyūṭī 
(1989) 
7- al-Jāmiʿ li-aḥkām al-Qurʾān al-Qurṭubī (1997) 
 
Table 1.2 Some Prominent Qurʾānic Exegeses Used in the Study 
 
The study mainly depends on the above-mentioned exegeses for interpreting the 
meaning of the Qurʾān via the process of translating near synonymous pairs into 
English.   
 
1.3 Statement of the Problem 
 
A cursory glance at different published translations of the Qurʾān by professional 
translators shows that the translators encountered several difficulties while translating 
near-synonyms. In the researcher’s opinion this hinders the correct understanding of 
the meaning conveyed by the original message. The translators, although highly 
trained and experienced, according to the researcher, still lack advanced knowledge 
about the complexities of linguistics and stylistics of the Arabic and English language 
systems and most importantly the issue of consulting the major Qurʾānic exegeses.  
 
There is  thus a pressing need to examine the difficulties the translators encounter and 
the strategies they adopt while translating a text which abounds with synonymous 
lexical items that are deeply-rooted in the Arab culture. The study is a humble 
endeavor towards this end.  
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1.4 Questions of the Study 
 
The present study seeks to answer the following questions: 
• What are the difficulties that the translators face while translating the Qurʾānic  
near-synonyms into English? 
• To what extent do the selected translations reflect the referential and 
connotative meanings of the source text? 
• To what extent are the textual features of the ST preserved in the two 
translations? 
• What strategies do the two translators adopt to ensure interaction between the 
translated texts and the Arabic socio-cultural contexts and compensate for the 
loss if any? 
 
 
1.5 Aim and Objectives of the Study  
 
The aim of the study is to critically evaluate the translations of near-synonyms in two 
translations of the Qurʾān. Its objectives are:  
 
1. To explore the difficulties, if any, faced by translators while translating near-
synonyms. 
2. To explore the strategies adopted by them to overcome such difficulties. 
3. To investigate the lexical and textual features employed by them to enhance 
the texture of the near-synonyms. 
4. To compare and contrast how the selected near-synonyms are translated by 
them. 
5. To examine to what extent the translations reflect the referential and the 
connotative meaning of the original Qurʾānic text.  
6. To examine to what extent the translations retain the textuality standards of the 
original Qurʾānic text. 
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1.6 Rationale 
 
Arabic is very fond of using lexical items which exhibit features of similarity but 
cannot be used interchangebly in each and every context. While translating such 
lexical items, it is sometimes difficult to find exact equivalents for them in the target 
language (TL).The Natural Semantic Metalanguage (cf. Myhill, 1997, p.207) 
suggested that only about fifty per cent of words have translation equivalents in other 
languages. Guided by this suggestion and the belief of a large number of scholars 
(Abdul-Roaf, 2001; Hosni,1990) that a lot of Qurʾān translations exhibit different 
disparities in the rendering of the same Qurʾānic passages, the researcher has decided 
to tackle the translation of this lexical aspect of the Qurʾān,  i.e. near-synonymy. 
There has been an increased interest in Arab culture in the West in the 20th century. 
Therefore, a lot of translations of the Qurʾān have been produced including Irving’s 
(1985) The Qurʾān:The First American Version. In spite of the fact that it is written in 
very forceful and modern English, Kidwai (1987) claimed  that Irving has used many 
American English idioms, which, in places, are not befitting of the dignity of the 
Qurʾānic diction and style. Many Muslims reject the subtitle, The First American 
Version, they feel that multiple versions lead to corruption of the text. The translation 
has never been in great demand and since Irving’s death in (2002) there can be no 
revision. Therefore, it is likely that, without the interest and subsidy from Islamic 
institutions, this version will simply be another forgettable effort (Mohammed, 2005). 
Despite the multiplicity of Qurʾān translations, no translation has attained universal 
acceptance. In Kidwai’s (1987, p.67) opinion, “the Muslim Scripture is yet to find a 
dignified and faithful expression in English language that matches the majesty and 
grandeur of the original”. 
 
It is the view of the researcher that if an original text exists in another language, the 
second product is a translation. The translation of any text is a means of rewriting the 
meaning/message of the original text using a TL. Yet, any translation of a text, no 
matter how immaculate and scholarly, can never be the original and will always be 
imperfect and subject to error. For the researcher, anything other than the Arabic 
original will always be a mere interpretation, an attempt at conveying the message of 
the Qurʾān and an approximation of the original.  
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Still, the majority of Qurʾān translations do not sound like translations. The main 
reason for this is the inevitable impact of the Qurʾānic  form on the TL. The division 
of the Qurʾān into verses (āyāt); the translator’s attempt to adhere to the ST wording; 
the importance of the ST; the attempts to follow the Arabic style in the translation; the 
existence of terms that are untranslatable without detailed footnotes-are but a few 
reasons why many Qurʾānic translations sound unnatural.  Irving (1985) stated that  
 
the Qurʾan could be considered untranslatable, because each time one returns 
to the Arabic text, he finds new meanings and fresh ways of interpreting it. It 
is a living document. I have at all times tried to find the simplest word so the 
Muslim child can understand it easily, and thereby feel strengthened by it. 
 
 This motivated the researcher to investigate to what extent the translators reflect the 
shades of meaning of the Qurʾānic near-synonyms in their translations. 
 
 The study discusses the difficulties involved in translating near-synonyms which are 
rooted in the Arabic cultural context, into English. It suggests strategies for Qurʾān 
translators to overcome these difficulties. The researcher is aware of the fact that the 
text should be taken as an organic whole and that the translator should look for textual 
equivalence rather than individual lexical equivalents. However, for the convenience 
of this study, the researcher will deal with the translations of near-synonyms as lexical 
items as well as with their lexical and textual aspects. It is hoped that the study will be 
useful to translators who encounter near-synonyms during translation and will also 
contribute to some extent to modern exegeses of the Qurʾān. 
  
1.7 Scope and Limitation  
 
The study is limited to the analysis of two translations of four near-synonymous pairs 
in the Qurʾān as follows: 
ghayth and maṭar ( ثيغ و رطم ) 
al-ḥilf and al-qasm ( فلحلا مسقلا و ) 
bakhīl and shaḥīḥ (حيحشو ليخب)    
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ʿāqir and ʿaqīm ( )ميقعورقاع   
 
These pairs are selected because of their frequency in the Qurʾān. Besides, they are 
used in Modern Standard Arabic (MSA) where they represent the same semantic 
identity whereas in the Qurʾān they indicate different semantic components. 
Moreover, the pairs have been repeated so often in different contexts of the Qurʾān 
that they would allow for a comprehensive understanding and analysis of their use in 
different contexts. 
 
The study is limited to the following two translations of the Qurʾān:          
1- Yusuf Ali’s The Holy Qur’an: Translation and Commentary (1934/1938), which is 
considered by a number of scholars to be the most popular translation. Yusif Ali’s 
translation appears in different versions (1934, 1st  ed., 1938),  significant revisions of 
Amana Publications (1977,1983,1989,2004) and the King Fahd Holy Qurʾān  Printing 
Complex of Saudi Arabia (1984).  
The analysis of the study relies on the electronic version of Yusif Ali’s translation2 
and commentary undertaken by the Royal Āl al-Bayt Institute for Islamic Thought3, 
the most popular website in the world. It was initiated in 2001 in Jordan and is 
available in Arabic and English and provides access to the greatest online collection 
of Qurʾān Commentary (tafsīr), translation, recitation (tajwīd), the contexts of 
situation (the reasons for revealing the verses); and ḥadīth collections, and essential 
resources in other fields pertaining to the study of Qurʾānic exegesis. Additionally, 
the website presents the standard Classical and Modern commentaries of the Holy 
Qurʾānic texts of all eight schools of jurisprudence and also contains works of various 
mystical, philosophical, linguistic and theological currents.  
2- Irving’s (1985) The Qurʾān: The First American Version is one of the most recent 
translations of the Qurʾān and the first American version. The study depends on the e-
text version (2002)4 of the original. 
 
 
 
                                                          
2http://www.altafsir.com/ViewTranslations.asp?Display=yes&SoraNo=1&Ayah=0&toAyah=0&Langu
a ge=2&LanguageID=2&TranslationBook=4 
3 http://www.altafsir.com/index.asp 
4  http://arthursclassicnovels.com/koran/koran_irving11.html  
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1.8 Organization of Chapters 
 
The study consists of thirteen chapters with each chapter focusing on a particular 
aspect of the research. Chapter I is the introduction that provides the background to 
Qurʾān translation and interpretation. It further specifies the research hypotheses, 
aims and objectives, questions and rationale of the study, scope and limitation and 
organization of the chapters. 
                                                            
Chapter II reviews the relevant literature related to synonymy in linguistics and  
synonymy in the Arabic language. It also explores various issues in translation studies 
such as the need for translation, the concept of equivalence, translatability vs. 
untranslatability, particularizing translation vs. generalizing translation, translation 
and culture, translator’s cultural knowledge, text and translator-oriented difficulties. It 
further investigates some issues on Qurʾān translations and concludes with the 
relevant studies in this field.  
 
Chapter III discusses the meaning and its semantic, pragmatic and textual aspects 
with their relation to translation. It focuses on text and the standards of textuality: 
cohesion, coherence, intentionality, informativity, acceptability, situationality and 
intertextuality. This chapter enhances the following chapter, the analytical framework 
of the study. Chapter III and chapter IV form the basis of the analysis of the study. 
  
Chapter IV deals with the analytical framework of the study. It discusses the Bible-
based theoretical models of  Nida (1964), Gutt (1991) and Beekman & Callow (1974) 
that can be partially utilized in the translation of near-synonyms in the Qurʾān.  It also 
surveys the models of Halliday’s SFL, Hatim & Mason (1990), De Beugrande & 
Dressler (1981) and Neubert & Shreve (1992) on which the present study is based. 
Additionally, the chapter gives a suggested outline approach based on the eclecticism 
of the mentioned models which will be used for analyzing the data. This is used in 
order to ensure that the research topic is located within a body of theory, which in turn 
is used to launch the empirical study. 
 
Chapter V deals with the methodology of the research. This chapter provides 
sufficient information about the method to be employed in arriving at the results of 
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the study. Data gathering tools, the corpus of near­synonyms in the Qurʾān and 
contextual information of the selected Qurʾānic near­synonymous pairs are also 
presented here.  
 
Chapter VI explores the difficulties related to translating the near-synonymous pairs 
(ghayth and maṭar) based on the samples (verses) drawn from the Qurʾān, with 
reference to Ali’s and Irving’s translation and the authoritative Qurʾānic exegeses. 
The chapter focuses on how the two translations reflect and maintain the denotative 
and connotative aspects of the Qurʾānic near-synonyms and to what extent they have 
been retained in their translations. 
 
Chapter VII discusses the textual problems experienced by the two translators in 
sūrat al-Kahf (Q 18:28-31) as well as sūrat al-Ḥijr (Q 51:61-75). The researcher 
analyzes the textuality standards of ghayth and maṭar and presents the context and the 
co-text of the near-synonyms in the selected verses. 
 
Chapter VIII discusses the problems the translators have encountered while 
translating the denotative and connotative aspects of meaning of the Qurʾānic near-
synonyms al-ḥilf and al-qasm.  
 
In Chapter IX the researcher analyzes the problematic issues associated with 
translating the textuality standards of al-ḥilf and al-qasm in their broader context in 
sūrat al-Mujādalah (Q 58:14-19) and sūrat al-Naml ( Q 27:45-53) respectively. The 
researcher investigates the fidelity in both translations of Ali and Irving to the 
sensitive nature of the sacred Qurʾān. 
 
Chapter X discusses the denotative and connotative aspects of meaning associated 
with bakhīl and shaḥīḥ as well as ʿāqir and ʿaqīm in the contexts in which they occur. 
The chapter focuses on whether the translators have maintained the meaning of the 
pairs in their contexts or violates the ST through inappropriate renderings. 
 
Chapter XI examines the problems associated with translating the textuality 
standards applied to the pairs of bakhīl and ṣhahīḥ. It focuses on the context of the 
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near-synonymous pairs of bakhīl and shaḥīḥ in relation to the preceding and follow-
up verses of sūrat Āl-ʿImrān (Q 3:180) and sūrat al-Aḥzāb (Q 33:9-19) as well. 
  
Chapter XII discusses the textual problems regarding the translation of the near-
synonymous pair of ʿāqir and ʿaqīm in the context of sūrat Maryam (Q 98:1-9) and 
sūrat al-Shūrā (Q 42:44-50). 
 
Chapter XIII provides the summary and conclusion of the study and relates the 
findings to the chapters of analysis. Furthermore, it gives a summary of suggestions 
for sacred texts translators and suggests recommendations for further research. 
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Chapter II 
Review of Related Literature 
2.0 Overview  
This chapter reviews a number of issues related to synonymy and disputes 
surrounding this term in the English and Arabic languages. It also sheds light on some 
theoretical aspects in translation studies and focuses on the concept of equivalence 
and the problem of untranslatability in translation studies. It further deals with the 
translation of the Qurʾān and discusses the issues regarding Qurʾānic genre and 
Qurʾān translations. The chapter concludes with the previous studies on the Qurʾān in 
the field of translation.  
 
2.1 Synonymy in Linguistics 
Synonymy is one of the fundamental linguistic phenomena in the field of semantics. 
Although many linguists and theorists freely discuss it, its definition remains 
complicated. What is synonymy? How does someone decide what words can or 
cannot be considered synonymous? Can two words be synonymous in every respect ? 
These are controversial issues in the field of linguistics which provide a platform for 
continuous debate among linguists and translation theorists. The analysis of the study 
will provide answers to these questions and will analyze the selected near-synonyms 
by comparing them to the original text.                                        
Edmonds & Hirst (2002) rightly pointed out that although the notion of synonymy has 
been regarded in the past two decades as one of the most significant phenomena that 
influenced the structure of the lexicon, not much attention has been paid to this notion 
in the fields of lexicography, psychology or even computational linguistics. Shiyab 
(2007) defined synonymy as a semantic relation between words which occurs when 
two or more linguistic forms are used to substitute one another in any context in 
which their common meaning is not affected denotatively or connotatively. He cited 
healthy and well, sick and ill, quickly and speedily, quickly and rapidly as examples of 
synonyms because they share most of the characteristics with one another. Shiyab’s 
view agrees with Nida’s (1969, p.73) definition of synonymy as words which share 
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several (but not all) essential components and thus can be used to substitute one 
another in some (but not all) contexts, e.g. love and like. Shiyab then tried to illustrate 
the phenomenon of synonymy via an overlapping diagram, as in figure (2.1) which 
shows the relationship between the two synonymous words.  
 
 
 
 Love Like  
 
 
            Figure 2.1 Overlapping of Synonyms 
 
Newmark (1981, p.101) held a view similar to that of Nida stating that “I do not 
approve of the proposition that translation is a form of synonymy.” He discussed two 
aspects of synonymy (1) synonymy in grammar and (2) lexical synonymy. Shunnaq 
(1992, p.42) classified lexical synonymy into five categories according to their degree 
of similarity in meaning as illustrated by the diagram (2.2) below: 
 
 
  
 
 
 
 
 
Figure 2.2 Shunnaq’s (1992) Classification of Lexical Synonymy 
1. Indicates antonyms or oppositeness of meaning. 
2. Represents words that are almost synonyms but not quite. 
3. Represents similar lexical items that can be interchangeable in certain contexts. 
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4. Cognitive synonyms according to Cruse (1986) require two conditions; firstly 
they must be syntactically identical i.e. noun+noun, adjective+adjective, etc. 
Secondly, the truth condition must be preserved. For Edmonds and Hirst 
(2002), cognitive synonyms are words, when substituted in a sentence, preserve 
their truth conditions but may change the expressive meaning, style, or register 
of the sentence. Accordingly, the Arabic synonymous lexical items al-ḥilf and 
al-qasm (swear) and maṭar and ghayth (rain) belong to this type. 
5. Indicates exactly identical meaning shared by two lexical items. 
 
Because of this never-ending controversy, Shiyab (2007) & Hjorland (2007) 
suggested that two words are synonymous only if they are identical and share all the 
essential components. This entails that the words can be used for one another in all 
contexts without any noticeable difference in their meaning. In their view, synonymy 
can be full, partial or non existence. 
Leech (1981, p.102) defined synonymy as “more than one form having the same 
meaning”. Lyons (1995, p.148) distinguished between two kinds of synonymy: 
complete and absolute. He argued that: 
[ …] Lexemes can be said to be completely synonymous (in a certain range of 
contexts) if and only if they have the same descriptive, expressive and social 
meaning (in the range of contexts in questions).They may be described as 
absolutely synonymous if and only if they have the same distribution and are 
completely synonymous in all their meanings and in all their contexts of 
occurrence. 
Thus, it is generally accepted in the Western world that complete or full or symmetric 
synonymy hardly exists. Cruse (1986) preferred the idea that synonyms may exist 
after all because, in his view, two words can have small differences in their senses but 
still be considered synonymous. He stated that “synonyms […] are lexical items 
whose senses are identical in respect of ‘central’ semantic traits, but differ, if at all, 
only in respect of what we may provisionally describe as ‘minor’ or ‘peripheral’ 
traits” (Cruse, 1986, p. 267). 
The Merriam-Webster’s Dictionary of Synonyms (1984, p.24) defined synonymy as: 
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one of two or more words in the English language which have the same or 
very nearly the same essential meaning….Usually they are distinguished from 
one another by an added implication or connotation, or they may differ in their 
idiomatic use or in their application. 
 
Linguistic theorists fall into two categories regarding the existence and non-existence 
of synonymy in the English language. Bloomfield (1995, p.145) rejected the notion of 
sameness in meaning in his fundamental assumption that “each linguistic form has a 
constant and specific meaning. If the forms are phonemically different, we suppose 
that their meanings are also different”. He cited some examples of a set of forms like 
“quick, fast, swift, rapid and speedy” which differ from each other in “some constant 
and conventional features of meaning” Bloomfield (1995, p.145). Hence, this leads 
him to suppose the non existence of actual synonyms. Ziff (1966, p.147-150) 
discussed the non-synonymy of active and passive sentences and explained that it is a 
common misconception to think of active and passive sentences as synonymous. He 
presented an example to demonstrate this: 
- His wife likes no one.  
- No one is liked by his wife. 
 
He explained that the difference arises from identifying the lady in the sentence and 
whether it is a particular wife who does not like anyone or each husband who is not 
liked by his wife in the second sentence. He concluded that there is no synonymy 
between the active and passive voice. Katz & Martin (1967), however, contented that 
the arguments laid out by Ziff are grounded on syntactic interpretation of the 
sentences. They  added that rejecting synonymy based on syntactic interpretations is 
wrong (Katz & Martin, 1967). Hence, the above examples may not be synonyms 
simply because there is no semantic relation between them. Vasudevan (1996) 
discussed the stylistic value of synonyms and showed that there is no absolute 
synonymy in language.  
From a syntactic point of view, Hudson et al. (1996) emphasized that synonymy is an 
impossible concept. Taylor (2002), on the other hand, differentiated between absolute 
synonyms and near-synonyms and is of the view that absolute synonyms are very 
rare. Some scholars including Palmer (1976), Cruse (1986) and Shunnaq (1992) 
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adopted a position of a compromise. They maintained that the phenomenon of 
synonymy does exist in language, but pointed out that there are no “real”, “identical”, 
“absolute” or “total” synonyms. Cruse (1986), for example, emphasized that absolute 
synonyms do not exist at all, and if they exist they are extremely uncommon. He 
added that “there is no obvious motivation for the existence of absolute synonyms in a 
language and one would expect either that one of the items would fall into 
obsolescence, or that a difference in semantic function would develop” (1986, p.270).  
 It is shown from the above emphasis that the concept of sameness is broader than just 
sameness of meaning or use. Thrane (1986) investigated synonymy in old English and 
stated three semantic conditions of synonymy as follows: two expressions are 
variations of one another if:  
1- They have the same referent.  
2- The heads in the expressions are members of the same lexical category.  
3- They contract the same syntactic relation with the same verb phrase in the 
same context. He then applied these conditions on the adjectives of moral 
sufficiency in the old English Andreas. 
Cruse (2000, p.156) named three degrees of synonymy: “absolute synonymy, 
propositional synonymy, and near synonymy”. Regarding absolute synonymy, Cruse 
(1986, p.270) averred that there is “no obvious motivation for the existence of 
absolute synonyms in a language”. If there were, according to him, “one would expect 
either that one of the items would fall into obsolescence, or that a difference in 
semantic function would develop” (1986, p.270). In his later work (2000, p.157) he 
gave an example of the imaginary lexical items, X and Y which supports this 
statement:  
If they are to be recognized as absolute synonyms, in any context in which X 
is fully normal, Y is, too; in any context in which X is slightly odd, Y is also 
slightly odd, and in any context in which X is totally anomalous, the same is 
true of Y. This is a very severe requirement, and few pairs, if any, qualify.     
Cruse then defined propositional synonymy in terms of entailments. He  stated that “if 
two lexical items are propositional synonyms, they can be substituted in any 
expression with truth conditional properties without effect on those properties” (2000, 
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p.158). That is, “two sentences which differ only in that one has one member of a pair 
of propositional synonyms where the other has the other member of the pair are 
mutually entailing”. Cruse (2000, p.158) illustrated this point using the following 
example:  
John bought a violin entails and is entailed by John bought a fiddle; I heard 
him tuning his fiddle entails and is entailed by I heard him tuning his violin; 
She’s going to play a violin concerto entails and is entailed by She’s going to 
play a fiddle concerto.  
According to Cruse (2000, p.158), in the last example, “fiddle sounds less normal, but 
the word change still leaves truth conditions intact. This shows that fiddle and violin 
are not absolute synonyms”. These slight differences which do not produce 
differences in truth conditions may be the reason for propositional synonyms which 
are common “in areas of special emotive significance, especially taboo areas, where a 
fairly graded set of terms is often available occupying different points on the 
euphemism-dysphemism scale” (2000, p.158). 
Cruse stated that the difference between propositional synonymy and near-synonymy 
is normally clear, but that “the borderline between the near-synonymy and non-
synonymy is much less straightforward”. Firstly, the users of language have their own 
intuitions of pairs of words which are synonymous and which are not. No native 
speaker is “puzzled by the contents of a dictionary of synonyms, or by what 
lexicographers in standard dictionaries offer by way of synonyms, even though the 
great majority of these qualify neither as absolute nor as propositional synonyms”. 
Secondly, “it is not adequate to say simply that there is a scale of semantic distance 
and that synonyms are words whose meanings are relatively close” (2000, p.158).This 
relative closeness cannot be seen as a basis for degree of synonymy in any case, 
though Cruse (2000, p.158) claimed that there is “no simple correlation” between the 
two. 
Saeed (2003, p.66) studied the various words in use for police in the English speaking 
world such as police, cop, copper, etc. He came to the same conclusion as Palmer 
(1976) that synonyms often have different distributions along a number of parameters 
and that the “synonyms may have belonged to different dialects. Or the words may 
belong to different registers, those styles of language, colloquial, formal, literary, etc. 
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that belong to different situations”. Moreover, Saeed (2003) stressed that synonyms 
may portray a positive or negative attitude about the speaker. One of the synonyms 
may even be collocationally restricted. Both Saeed (2003) and Palmer (1976) believed 
that synonymy is sometimes used for stylistic purposes rather than for a real need of 
different words to refer to the same object. 
 
Nida (1975) indicated that close examination of the use of expressions in a natural 
language will always reveal some reason for denying their absolute synonymy. He 
(1975, p.98) tackled synonymy in terms of overlap and pointed out that: 
   
Terms whose meaning overlap are usually substitutable for one another in at 
least certain contexts, but rarely if ever are two terms interchangeable for each 
other in meaning in all contexts. In most discussions of meaning, synonyms 
are treated as though the terms overlap, while in reality what is involved is the 
overlapping of particular meaning of such terms.  
 
When someone considers peace and tranquility as synonyms, this really means that 
one of the meanings of peace involves the physical and/or psychological state of 
calmness and overlaps the meaning of tranquility, which also involves physical and/or 
psychological calmness. 
 
Alyeshemerni & Taubr (1975, p.101) adopted “semantic features analysis” in dealing 
with synonyms. They stated that “two words are synonyms when one can be used in 
place of the other”. According to them, urchin and brat are synonyms; they have their 
most important features in common, and the one can often be used in place of the 
other. Alyeshmerni & Taubr suggested the following framework in dealing with the 
two items. 
 Human child Ragged Ill-behaved 
Urchin + + ± 
Brat + ± + 
       
Table 2.1 Alyeshemerni & Taubr’s (1975) Structure of Analyzing Synonyms 
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Based on the diverse definitions and point of views on synonymy referred to above, 
the researcher believes that, in this study, the safest way is to use the term near-
synonymy when referring to the English-Arabic Qurʾānic terms. The researcher, 
following Bint al-Shati (1971) and ʿUmar (2001) uses this term to avoid the 
controversy regarding the existence of complete synonymy in the Qurʾān. The 
researcher is also in favour of Tylor’s (2002, p.25) view that perfect synonymy is 
“vanishingly rare…a logical impossibility, what we frequently do encounter are pairs 
of words that are ‘near’ synonyms.” Lyons (1995, p.60) rightly made the following 
point on near-synonymy: “Many of the expressions listed as synonymous in ordinary 
or specialized dictionaries […] are what may be called near-synonyms: expressions 
that are more or less similar, but not identical in meaning”. 
In fact, none of the works cited in this study give clear definitions of synonymy. It 
remains to be seen whether the deep analysis of the Qurʾānic terms in this study may 
be of help to further clarify the issue of near-synonymy. 
2.1.1 Synonymy in Arabic 
Many scholars and linguists have studied synonymy (al-tarāduf) and defended the 
existence of symmetric synonyms in the Arabic language. They claimed that the 
different dialects of Arabic lead to the use of different words for the same object (See 
Sibawayh, 1977, Ibn Jinnī ,1913, al-Hamadānī, 1931 and al-Mubarrad, 1943). They 
also argued that the existence of synonymy in Arabic is attributed to historical 
developments when obsolete words were replaced by new ones with the same 
meanings. Al-Shāyaʿ (1993) explained that the occurrence of synonymy is due to the 
following aspects: 
• Borrowings from foreign languages e.g. tūt (توت) and firṣād (داصرف) 
(berry).     
• The richness of the stem roots in Arabic, and the various patterns used to 
derive different linguistic categories from the same stem.  
• The differences among the Arab dialects e.g. qamḥ (حمق) and ḥinṭah 
(هطنح) (wheat). 
• Metaphorical use of words (majāz) e.g. jāsūs (spy) and (ʿayn). 
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• Differences in the pronunciation of the different dialects e.g. zaraʿa 
( زرع ) and razaʿa ( رزع ) (to plant or drop). 
 
In Addition, Anīs (1984, p.213); ʿUmar (1988, p.86); Al-Ziyādī (1980, p.66) drew 
attention to the existence of synonymy that should meet the following criteria: 
           1. unity of time 
2. unity in the linguistic environment 
3. full correspondence of meaning between the items, and 
4. the words should not be a result of phonological evolution, e.g., sirāţ 
(طارس) and şirāţ (طارص). 
  
Wāfī (1945, pp.172-175) further justified the existence of synonymy by the long 
interaction between the Quraysh dialect and other Arab tribal dialects in the Arabian 
Peninsula. Such contact has increased and enhanced the opportunity of having 
different lexical items to signify the same referent. 
Al-Suyūṭī (1986, p.402) defined synonymy as: lexical items that denote one referent 
according to the same consideration (hiya l-alfāẓ al-dāllah ʿalā kull shayʾ bi-iʿtibār 
wāḥid).  Al-Anbārī (1987, p.7) advocated the existence of synonymy in Arabic; and 
gives the example of dhahaba and maḍā (literal: went). 
Anis (1965) pointed out that each Arabic dialect does not have absolute synonymy, 
but the standard level of the language that refers to all these dialects should have 
synonymy, and since the Qurʾān is a unique and supreme literary text, synonymy is 
bound to occur frequently. This is corroborate d also by ʿUmar’s (2001) recent study 
in which he gave examples of absolute synonymy in the language of the Qurʾān e.g. 
āthara ( ثأر ) and faḍḍala (لضف) (to favour).  
Ibn-Jinnī (1988, pp.113-133) in his work Al-Khāṣaiṣ, titled Taʿādī al-amthilah wa 
talāqī al-maʿānī ʿalā ikhtilāf al-uṣūl wa-l-mabānī also discussed the issue of near 
synonymy (al-tarāduf). He attributed the origin of synonyms to the important factor 
of regional variation (1988, p.374). He supported his idea through narrating a story 
mentioned by al­Aṣmaʿī. It contains three men from three different tribes who 
disagreed about naming the hawk. The first named it ṣaqr (رقص), the second named it 
zaqr (رقز) and the third (saqr) (رقس). By giving such an example, Ibn-Jinnī supported 
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his idea that interaction between dialects would surely create synonyms. Furthermore, 
Ibn-Jinnī (1988, p.118) clarified synonymy by taking into account the following 
lexical items as partial synonyms: 
al-ṭabīʿah (ةعيبطلا) and  al-sajiyyah (ةيجسلا) 
al-khalīqah (ةقيلخلا) and al-gharīzah (ةزيرغلا) 
Al-Thaʿālibī (1998, pp.177-178) rejected the existence of absolute synonyms in 
language. His attempt to illuminate the subtle differences in meanings of Qurʾānic 
synonyms is suggestive. He studied items having the meaning of cloud such as ʿāriḍ, 
al-ghamām, al-saḥāb, al-muzn and alʿārāṣ. Such items reflect the subtle differences 
in meanings which pose obstacles during the process of translation. Al-Thaʿālibī 
attempted to classify these different types of clouds. He said: 
 
When clouds first form, they are called nashʾ (awwal mā yunshaʾ fa huwa l-
nashʾ) and, when the wind drives it, it is called saḥāb (fa idhā insaḥaba fī l-
hawāʾ fa huwa l-saḥāb). But (wa idhā taghayyarat lahu l-ghamām fa huwa l-
ghamām) when it changes the color of the sky, it is ghamām. When it becomes 
white in colour, it is muzn ,when it is associated with thunder and lightning, it 
is called alʿārāṣ. 
 
In fact, it would be difficult for translators to give equivalent terms for the different 
kinds of clouds. They should, however, adopt whatever strategies to convey the 
meanings stated by al-Thaʿālibī. 
Other linguists such as al-ʿAskarī (1934), Ibn Fāris (1963) and al-Zamakhsharī 
(1966), on the other hand, believed that complete synonymy is nonexistent in Arabic 
and claimed that there are instead fine distinctions or subtle nuances between one 
word/object and the other. Maṭar, ghayth, wadaq, wabal…. etc., for example, are all 
different kinds of rain. Arabic has also different shades of meanings for the word 
‘white’. Each lexical item conveys subtle nuances between which Arabs can 
differentiate. In other words, these words are not interchangeable in all contexts. If 
this is the case within the same language, the problem becomes even more 
complicated when the translator translates from one language into another. 
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Luʿaybī (1989, p.306) took the middle path and advocated the existence of partial 
synonymy (al-tarāduf al-juzʾī ) in the Arabic language. He asserted that the existence 
of synonymy in Arabic as a reality, is undeniable.  
According to al-ʿAskarī (1934), it is not possible for two words to have the same 
sense, since this would imply pointless linguistic duplication. Al­ʿUwā (1998), in her 
study of synonyms and differences in the Qurʾān, explained that even though  
synonymy exists in the Arabic language, the language of the Qurʾān in particular 
should be treated differently. She discussed the three terms of al-ẓann, al-rajā and al-
khawf in the Qurʾān that appear to be synonymous and explained the difference in 
meaning and their use in the context of doubt, hope with fear, and fear respectively.  
Abū-Sayyideh (2001, p.54) dealt with synonymy and translation and stated that “it is 
undoubtedly true that no two terms can be absolute synonyms: there will always be a 
point at which the two terms will diverge”. He pointed out that synonymous items 
may differ due to three  points:(1) regional variation,(2) differences in evaluative 
meaning,(3) stylistic variation which have been identified and discussed by other 
linguists (2001, pp.54-58).  
Bint al-Shati (1971) explained that the Qurʾānic text is quite different. This means 
that each word, and even each letter, has a specific function at the different levels of 
meaning or usage in a particular context. She added that the context is the guideline 
for determining the choice of words in the Qurʾān, and replacing a word in place of 
another does not fulfill all the different aspects of meaning and uses of the original 
text. Abū ʿUdah (1985, p.58; 1987, pp.166-173), a contemporary opponent of 
synonymy, added that synonymy exists in literary texts within limits, but it does not 
exist in the Holy Qurʾān. 
In reality, translation does not imply the replacement of one lexical item with a 
completely synonymous or equivalent lexical item. Thus, translation is not a form of 
synonymy. Bassnett (1980) emphasized that even apparent synonymy does not yield 
equivalence. Hence, a dictionary of so-called synonyms may give the word perfect as 
a synonym for ideal or vehicle as a synonym for conveyance but complete 
equivalence does not exist in either case since each unit contains within itself a set of 
non-translatable associations and connotations. “Equivalence in translation”, she 
added “should not be approached as a search of sameness, since sameness cannot 
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even exist between two target language (TL) versions of the same text let alone 
between the source language (SL) and the target language (TL) versions” (Bassnett, 
1980, p.29). The Arabic ḍiyāʾan and nūran seem to be synonymous. However, they 
are used in the Qurʾānic verse Huwa alladhī jaʿala l-shams ḍiyāʾan wa-l-qamar 
nūran (Q 10:5) to denote different semantic properties. While ḍiyāʾan implies light 
and the generation of heat, nūran implies light only. The verse has been translated by 
Ali (1938, pp.483-484) as “It is He who made the sun to be shining glory and the 
moon to be a light” where ‘shining glory’ is not equivalent to the Arabic ḍiyāʾan, 
which denotes the generation of heat. Thus, it is difficult to find a word that faithfully 
and directly translates a word in another language. The problem is even more 
complicated when it comes to the translation of a sacred text such as the Holy Qurʾān 
or the Holy Bible. The terms used by translators may convey unwanted nuances or 
may neglect desired ones and thus distort the original message. That is, a complete 
match between the ST and the TT is probably impossible in many situations and thus 
“faithful translation will require covering the nuances conveyed by a source word and 
then determining how the nuances can be conveyed in the target language by 
appropriate word choices in any particular context” (Edmonds, 1998, pp.23-30).   
2.2 Translation: Issues in Translation Studies 
2.2.1 The Need for Translating 
Translation, from the European languages into Arabic and vice versa, has played an 
important role in breaking language barriers, promoting better communication and 
contributing to linguistic creativity. Kelly (1979) observed that Europe owes its 
civilization to translators. Catford (1965, p.vii) stated that “translation is an activity of 
enormous importance in modern life and a subject of interest to many people in 
almost all literary, scientific and professional specialization”. 
Translation and interpretation have been widely used, over the centuries, in more than 
a thousand languages in all bilingual, multilingual and multicultural societies to 
narrow the gap among nations. During the past few decades this activity has increased 
due to a number of reasons such as the rising international trade, increased migration, 
globalization, the recognition of linguistic minorities in a multiracial or multicultural 
society, etc. The expansion of the mass media and technology has added influence to 
it. Thus, the increasingly important role of translation aims to assist cross-cultural 
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transmission of knowledge by attempting to familiarize the concepts and ideas of one 
speech community to another as honestly as possible. 
Translation has proved to be a productive method that has mainly been used as a 
means for the improvement of national cultures. Translation, in this case, aims at 
producing an effect on TL audiences similar to that on the original SL text receivers. 
This is achieved through what is referred to as “dynamic equivalence” which is  “… 
to be defined in terms of the degree to which the receptors of the message in the 
receptors language respond to it in substantially the same manner as the receptors in 
the source language” (Nida & Taber, 1969, p.24).   
According to Nida & Taber (1969) translation is not seen as a mere transfer of the SL 
form, that is, it is not seen in terms of formal correspondence. Rather, the emphasis is 
placed on the effect the translation may have on the TL audience. In other words, 
effective transfer could be taken as to bridge the gap between two linguistically 
distant, and culturally unrelated, language communities. Effective transfer of works in 
the humanities is an important factor in our attempt to understand the different 
cultures in the modern world. Translating literary works in general and religious texts 
in particular may widen our understanding of the manner in which other communities 
conceive the outside world, structure their thoughts, beliefs and feelings, to be clearly 
presented. Translating religious texts is a step towards effective understanding of the 
richness implied in the sacred texts and the linguistic, rhetorical and textural elements. 
2.2.2 The Concept of Equivalence  
The concept of equivalence is undoubtedly one of the most problematic and 
controversial areas in the field of translation theory. The term has caused and 
continues to cause heated debates in the field of translation studies. The term has been 
analyzed, evaluated and extensively discussed and approached from different points 
of view. The term has been used in a fuzzy sense to the extent that some linguists 
have called to abandon the use of the term. However, as Neubert & Shreve (1992, 
p.143) pointed out “no other useful term has been offered in its place”. Jakobson 
(1959, p.232) mentioned three different types of translation, namely intralingual 
(within one language, i.e., rewording or paraphrasing), interlingual (between two 
languages) and intersemiotics (between sign systems). The second type is of special 
interest to this study as it refers to the transfer of a text from one written language to 
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another. Jakobson paid attention to the problem of equivalence in meaning between 
words in different languages and came to the conclusion that there is ordinarily no full 
equivalence between code-units. For him,“translation involves two equivalent 
messages in two different codes” (1959, p.233). But how can the messages be 
equivalent in the ST and TT when the codes are different. Hatim & Munday (2004, 
p.37) observed that Jackobson approached the problem of equivalence with the new 
famous definition: ‘equivalence in difference’…. In Jackobson’s discussion, the 
problem of meaning and equivalence thus focuses on differences in the structure and 
terminology of languages rather than the inability of one language to render a 
message that has been written in another-language. 
Catford (1965) argued that defining the nature and conditions of translation 
equivalence is one of the focal tasks of translation theory. To him, translation is “the 
replacement of textual material in one language (SL) by equivalent textual material in 
another language (TL)” (1965, p.20). This definition of translation equivalence leads 
to the wrong assumption that all languages are identical. Abdul-Roaf (2001, p.4) 
observed that Catford’s definition “cannot be validated for languages like Arabic and 
European languages which are both linguistically and culturally incongruous”.  
From a systemic functional grammar point of view, Matthiessen (1999) discussed 
translation equivalence in the environments of translation and identified the 
environments relevant to translation in different dimensions of contextualization. He 
said “the wider the context, the more information is available to guide the translation” 
and “the wider the environment, the more congruent languages are likely to be; the 
narrower the environment, the more incongruent languages are likely to be”(1999, p. 
27).  
In his seminal work Towards a Science of Translating, Nida (1964) discussed two 
types of equivalence: formal and dynamic. The former is more biased towards the ST 
and focuses on the reproduction of the form and content of the source language 
message. The latter, on the other hand, is more biased towards the TT and target 
culture as it aims to produce in the TT reader an effect similar to that which the ST 
produced in its reader. Like Catford’s definition, Nida’s dichotomy has caused great 
controversy among translation scholars.  
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Hatim & Mason (1990, p.8) argued that symmetric equivalence is not an achievable 
goal since there is no such thing as a formal or dynamical equivalent TL version of a 
SL text. Since languages differ intrinsically and considerably from each other at the 
syntactic, semantic and pragmatic levels, it would be very difficult to produce a non-
flawed formal or dynamic equivalence. There must be a loss of the intended message 
of the SL. 
In his textual approach to equivalence, Hatim (2001, p.28) pointed out that translation 
equivalence might be achieved at any or all of the following levels: 
• (SL) and (TL) words having similar orthographic or phonological features 
(formal equivalence); 
• (SL) and (TL) words referring to the same thing in the real world (referential 
or denotative equivalence); 
• (SL) and (TL) words triggering the same or similar association in the minds of 
the speakers of two languages (connotative equivalence); 
• (SL) and (TL) words being used in the same or similar contexts in their 
respective languages (text-normative equivalence); 
• (SL) and (TL) words having the same effect on their respective readers 
(pragmatic or dynamic equivalence).  
The different approaches to translation equivalence support Snell-Hornby’s (1995, 
p.22) view that equivalence is an illusion. Apart from being imprecise and ill-defined, 
the term “presents an illusion of symmetry between languages, which hardly exists 
beyond the level of vague approximation and which distorts the basic problems of 
translation”. Abdul-Roaf (2001, p.4) and Newmark (1988, p.x) held a similar view  
and described equivalence as a ‘mirage’ and the latter ‘a dead-duck-either too 
theoretical or too arbitrary’.  
An extremely interesting discussion of the notion of equivalence can be found in 
Baker (1992/2006) who offered a more detailed list of conditions with which the 
concept of equivalence can be defined. She distinguished between lexical, 
grammatical, textual and pragmatic equivalence. 
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• (i)The problem of equivalence at the word level should have the componential 
analysis of the word in mind. It should also be involved with the question of 
number, gender and tense of the word concerned. 
• (ii) Grammatical equivalence is concerned with the question of diversity of 
grammatical categories across languages. She observed that grammatical rules 
may vary across languages and pose some problems in finding a direct 
correspondence in the (TL). She also claimed that different grammatical 
structures in the (SL) and the (TL) may bring about remarkable changes in the 
way the message is carried across.    
• (iii) Textual equivalence involves the equivalence between a SL text and a TL 
text in terms of information and cohesion of the text.                                                                  
• (iv) Pragmatic equivalence refers to implicatures and strategies of avoidance 
during the translation process. Implicature is not about what is explicitly said 
but what is implied. The translator needs to work out implied meanings in 
translation in order to get the ST message across. In other words, the role of 
the translator is to recreate the author’s intention in another culture in such a 
way that it enables the target culture reader to understand it clearly. 
 
Apart from the above-mentioned views, the universal linguistic fact of a lack of 
absolute synonymy between two lexical items in a given language leads the researcher 
to believe that non-equivalence in translation among languages is an expected 
linguistic phenomenon. Larson (1984, p.155) held that “there is no exact equivalence 
between the words of one language and the words of another”. This is due to the fact 
that languages differ from one another syntactically, semantically and pragmatically. 
These intrinsic, syntactic, semantic and pragmatic differences in languages lead to 
cases of both non-equivalence and untranslatability between languages. The translator 
therefore, is restricted by these limitations. He/she has to free him/herself from these 
restrictions in order to achieve an acceptable and effective translation by emphasizing 
the linguistic and cultural changes which are inevitable in any process of translation. 
However, for a sacred and sensitive text like the Qurʾān, the translators cannot escape 
the trap of exegetical inaccuracies. The translated version of the Qurʾān will, of 
course, have new structural, textual, and rhetorical features specified for the TL. 
Keenan (1978, p.157) stated that “the nature of natural language is such that we do 
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not expect perfect translatability between languages to hold”. One of the very 
disturbing examples at the syntactic level in Qurʾān translation is class shift. It is the 
change of a masculine noun to a feminine noun and vice versa as in (al-shams-the 
sun) which is feminine and (al-qamar-the moon) which is masculine, as in (Q 91:1-2): 
wa-l-shams wa ḍuḥahā wa-l-qamar idhā talāhā  
 
“By the Sun and his (glorious) splendor-By the Moon as she follows him” (Ali, 1938, 
p.1742). It is noticeable that the SL feminine noun (al-shams-the sun) is treated as a 
masculine noun, and the Arabic masculine noun (al-qamar-the moon) is treated as a 
feminine noun, in the TT. In fact, the translators often encounter SL words which do 
not correspond syntactically and semantically to the TL words. This consequently 
leads to non-equivalence and misunderstandings among the TL audience. In short, it 
is difficult to provide a precise definition for “equivalence”, though the researcher has 
a good idea of its significance in the process of translation. The existence or non-
existence of equivalence will remain a debatable issue not only in the translation of 
sacred texts like the Qurʾān and the Bible, but also in other text genres.  
2.2.3 Translatability vs. Untranslatability 
The term ‘untranslatability’ is used along with its opposite to discuss the extent to 
which individual lexical items, phrases or even entire texts can be translated from one 
language to another. The question ‘is translation possible?’ has been repeatedly 
debated among philosophers, linguists as well as translation theorists. Shuttleworth & 
Cowie (2007) pointed out that the discussion of translatability and untranslatability 
has arisen from the tension between two basic arguments. The first lies in the fact that 
different languages do not “mesh together” in so far as grammar, vocabulary and 
metaphor etc. is concerned. The second is that, in spite of the difference between 
languages, translation between languages still occur, often with a high degree of 
success. 
Some scholars believed that virtually everything is translatable. Newmark (1989, 
p.17), for instance, argued that the ‘untranslatable’ can be translated indirectly by 
transferring the source item and explaining it, if no parallel item can be found in the 
TL and no compensatory effect can be produced within the same paragraph. Hence 
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every variety of meaning in a SL text can be translated either directly or indirectly 
into a TL, and therefore everything is translatable.        
Catford (1965) distinguished between two kinds of untranslatability: linguistic and 
cultural. The former is concerned with the non-availability of a lexical or syntactic 
substitute in the TL for a SL item. The latter, on the other hand, stems from the 
absence in the TL of a relevant situational feature of the ST. Ping (1999) 
differentiated between three types of untranslatability: referential, pragmatic and 
intralingual. Referential untranslatability occurs when a referential element in the 
source message is not known or readily comparable to a particular item in the TL. 
Pragmatic untranslatability occurs when some pragmatic meaning encoded in a source 
item is not encoded likewise in a functionally comparable unit in the TL. Intralingual 
untranslatability refers to any situation in which the source expression is apparently 
not transferable due to some communicatively foregrounded linguistic peculiarity it 
contains. Vlakhov & Florin (1970) and Dagut (1978) observed that word-level lexical 
incompatibility is attributed to differences between source and target cultural contexts 
or to the simple non-availability of a TL lexical item for a SL lexical item or concept. 
Vlakhov & Florin (1970, p. 438) called this kind of non-matching between SL and TL 
Realia and defined it as  
words (and collocations) of a national language which denote objects, 
concepts and phenomena characteristics of the geographical surrounding, 
culture, everyday realities or socio-historical specifics of a people, nation, 
country or tribe, and which thus convey national, local or historical colour; 
such words have no exact equivalents in other languages. 
 This phenomenon in which a one-word equivalent in one language for a designatory 
term in another language does not exist was labeled as ‘semantic voids’ by Dagut 
(1978, p.45). Ping (1999) differentiated between three types of untranslatability: 
referential, pragmatic and intralingual. Referential untranslatability occurs when a 
referential element in the SL message is not known or readily comparable to a 
particular item in the TL. Pragmatic untranslatability occurs when some pragmatic 
meaning encoded in a source item is not encoded likewise in a functionally 
comparable unit in the (TL). Intralingual untranslatability, on the other hand, means 
any situation in which the source expression is apparently not transferable due to 
 
 
 
 
34 
 
some communicatively foregrounded linguistic peculiarity it contains. Semantically 
prominent phonetic and phonological elements such as alliteration and rhyme are 
frequently untranslatable. That is perhaps why Robert Frost asserted that “poetry is 
what gets lost in the translation” (Ping, 1999, p.291). Difficulties may occur with the 
translation of structural and lexical meanings. One may argue that untranslatability is 
more a problem of quantity than quality. Ping (1999) asserted that the higher the 
linguistic levels of meaning in the SL, the higher the degree of translatability; the 
lower the level, the lower the degree of translatability. In other words, the more 
meaningful and significant the ST message, the more translatable it is.                           
A quite distinctive opinion of translatability and untranslatability is provided by 
Benjamin (1968, p.71), who suggested that “the translatability of a text rests 
ultimately with the intrinsic value of the text”. Benjamin claimed, that “a text is 
untranslatable just because it has not been successfully translated” cannot be asserted. 
The question is whether there is anything in it that is worth translating. If there is, the 
work will, despite its present untranslatability, be translatable some day in the future 
(Tan, 1991, p.220). Benjamin’s view of “future translatability” throws light on the 
problem from a different angle. After all, translation means communication; the need 
for communicating a message hinges upon the relevance or worth of the message. 
“Efforts will be made to crack the hard nuts of the untranslatable (or apparent 
untranslatable) if they appear worthwhile”(Ping, 1999, pp.297-298). In fact, the 
translator may face these kinds of untranslatability while translating a literary text, let 
alone a religious text. The words of the Qurʾān are the words of God and their 
inimitability may defy facile translation. This is why the translations of the Qurʾān, as 
Dundes (2003, p.9) observed “are deemed to be somewhat spurious and not 
considered reliable for purposes of analysis”. Irving (1985) mentioned the Qurʾānic 
connectives as one of the first problems the Qurʾān translator encounters. He is of the 
opinion that the Qurʾān can be considered untranslatable, because each time one 
returns to the Arabic text, he finds new meanings and fresh ways of interpreting it; it 
is a living document. The present study will endeavor to investigate how the 
translators have tackled the translation of near-synonyms in the Qurʾān and how they 
have maintained their semantic components and limits of translatability in the TL.   
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2.2.4 Particularizing Translation vs. Generalizing Translation 
Translators tend to use additional general or specific words as a common strategy to 
deal with several types of non-equivalence among lexical items. As Hervey and 
Higgins (1992) pointed out, a particularized translation (or particularization) is a 
translation which renders a ST expression by a TL hyponymy (or a word with a less 
exclusive meaning). This implies that the TT expression has a narrower and more 
specific denotative meaning than the corresponding ST expression. For example, 
paternal uncle (ʿamm) and maternal uncle (khāl) are narrower and more specific than 
the corresponding TT rendition of ‘uncle’.  
According to Hervey & Higgins (1992, p.95), this kind of translation should meet two 
conditions: “first, that the (TL) offers no suitable alternative; second, that the added 
details is implicit in the (ST) and fits in with the overall context of ST”. In other 
words, particularization is not acceptable if the TL offers a suitable alternative to the 
additional detail or if the added detail clashes with the overall context of the ST or TT 
(Dickins et al., 2002, p.57).  
 As opposed to particularization, the use of an expression in the TL which is wider 
and less specific than the SL expression is called generalized translation or 
generalization. Hervey & Higgins (1992) observed that generalization is acceptable if 
the TL has no suitable alternative or if the omitted detail may be gleaned from the TL 
context or it is just not important. Translating abayah as garment is an example of 
generalization. Generalization is not acceptable if the TL does offer suitable 
alternatives or if the omitted details are important but not implied or compensated for 
in the TL context. However, both particularization and generalization entail a degree 
of translation loss. Translators tend to either add to, or omit from the ST. A translator 
of the Holy Qurʾān or any other religious book should be very sensitive and try 
his/her best to render the text in a way that secures all shades of meanings. However, 
if a plausible synonym does not exist in the TL, using a hyponym may be a solution 
and a footnote or glossary can compensate for the loss.                          
2.2.5 Translation and Culture   
Toury (1978, p.200) pointed out that translation is a kind of activity which inevitably 
involves not only two languages but also two cultures. The cultural approach to 
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translation is based on the view that language is culture and the aim of the process of 
translation is to describe and explain the world-view of one community or people to 
another. Sapir & Whorf’s (1956) hypothesis of ‘language relativity’ represents this 
view. According to Sapir (1956, p.69) “no two languages are ever sufficiently similar 
to be considered as representing the same social reality. The worlds in which different 
societies live are distinct worlds not merely the same world with different labels 
attached”.This extreme notion which implies that language and thought are 
inextricably linked to the individual culture of a particular community would mean 
that any form of intercultural communication is impossible. 
However, this view is not a matter of consensus among the proponents of the cultural 
model. Casagrande (1954, p.338) pointed out that “the attitudes and values, the 
experience and traditions of a people inevitably become involved in the freight of 
meaning carried by a language. In effect, one does not translate LANGUAGES, one 
translates CULTURES.” Halliday & Hasan (1985, pp.5-7) underscored the 
importance of culture in translation. For them, the theory of context comes before the 
theory of text.  Context here means context of situation and culture. This context is 
necessary for adequate understanding of the text, which becomes the first requirement 
for translating. Thus, translating without understanding text is non-sense, and 
understanding text without understanding its culture is impossible (Hariyanto, 2004).  
Therefore, the question remains: which view is correct? The answer, according to 
Snell-Hornby (1988, p.41) is not to choose between the two. If the extremes are put at 
the ends of a cline, the answer lies between the two. In brief, theoretically the degree 
of probability for perfect translation depends on the degree the ST is embedded in its 
culture; the greater the distance between the ST and TT cultures, the higher the degree 
of impossibility.  
Since cultural terms are considered to be culturally bound, the task of finding 
appropriate equivalence becomes more difficult. It brings the researcher to the task of 
understanding how far the nuances of a culture have been retained by the translation 
equivalent and to what extent and how compensation of restitution can be attempted. 
Modern translation theorists such as Catford (1965), Nida (1964), Savory (1957), 
Newmark (1988), and Wills (1982) have underscored the fact that translators are not 
only in need of bilingual competence, but also a good knowledge of the cultures of the 
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languages concerned. For them, a cultural gap should not hinder the attempts to 
translate across languages for these gaps can be narrowed and cultural objects or 
concepts can be matched in one way or another. They have suggested various 
solutions to facilitate the process of translation such as using componential analysis, 
applying case grammar to translation, using the most appropriate method of cultural 
transposition such as literal translation, claque, communicative translation and 
cultural transplantation as well as utilizing the techniques of semiotics, pragmatics 
and other relevant disciplines (Hervey & Higgins, 1992, pp.28-40). 
2.2.5.1 Translator’s Cultural Knowledge  
Cultural knowledge refers to the awareness and understanding knowledge of the way 
of life of a linguistic community which includes habits, social system, religion, good 
manners etc. A translator does not only need language skills but also cultural 
knowledge to understand the cultural habits to interact with speakers of another 
language. Indeed, culture reveals the language’s mode of functioning. Schleiermacher 
(1992) thought that it is not acceptable to work with language in an arbitrary way. The 
authentic meaning of language should be gradually discovered through history, 
science and art. This assumption adds another dimension to the required cultural 
knowledge of the translator. It is the intellectual production written in the language in 
question, and which contributes, in this way, to the formation of the language. 
Cultural knowledge does not only help to understand a text’s content but also shows 
the way in which a particular foreign reader is best addressed. Hence, it provides, 
access to the translation operations, which Schleiermacher (1992) advocated: 
understanding and communicating. 
Therefore, the researcher emphasizes the necessity of cultural knowledge for 
understanding and communicating. Incompatibility between cultures should be taken 
into account as well. De Pedro (1999, p.548) affirmed that “translators have to be 
aware of these gaps, in order to produce a satisfactory target text”. In her paper about 
textual competence mentioned earlier, Nord (1991, p.8) insisted on what she called 
the translator’s contrastive text competence. In this competence she highlighted the 
ability to compare and be aware of cultural specificities. She stated that it “[…] 
consists of the ability to analyze the culture-specificities of textual and other 
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communicative conventions in both lingua cultures (and) identify culture-bound 
function markers in texts of various text types”. 
 
2.2.5.2 Text and Translator-Oriented Difficulties 
In a religious text like the Holy Qurʾān, the implied meaning is revealed through the 
context. When the literal meaning fails to communicate the intended message of the 
SL, the translator has to transfer the dynamism of that message. If the literal meaning 
is produced, the intended message may be lost. Newmark (1991) stated that there is an 
inevitable loss of meaning that is on a continuum between over-translation (increased 
details) and under-translation (increased generalization). 
In translating a culturally-bound item that may not be understood by the TL reader, 
the translator can substitute one word for another in his own culture. The problem 
emerges when the cultural point is as important as the message or is part and parcel of 
it. The second difficulty is that rarely do two languages share the language (basic 
character) and parole (social varieties).They must have lexical, grammatical and 
sound system differences. Usually, the closer the language, the closer the translation 
may be to the original, that is, the less loss of meaning and spirit resulting from 
translation. 
The third difficulty emerges when the style of the text writer and the translator do not 
coincide. An author can deviate or write in a creative style that is far from the 
language canons. The translator’s mission then is to transfer the style of the author in 
a language producing the same effect on the TL reader as that of the SL on the SL 
reader. Newmark (1988) emphasized that when the author deviates from the language 
canons, it is the author whom the translator should respect. Perhaps, if the author has a 
certain line of thought, he may prefer to use deviation from language canons to 
transfer the thought. 
The fourth difficulty may occur when both the author and translator have different 
values. If the views of the translator differ from those of the author, this may 
influence his translation of the text. In doing so, he can distort the meaning of the text 
or transfer a different message. 
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2.3 Translating the Holy Qurʾān  
2.3.1 Qurʾānic Genre 
The unique genre of the Qurʾān is part of the challenge to mankind to produce a 
chapter like it. The preserved and recorded historical documents have shown many 
attempts to meet this literary and linguistic challenge. The debate about the Qurʾān 
being prose or poetry arises from the fact that the Qurʾān has a strong musical 
element. This musical element has attracted the attention of Muslims and non-
Muslims alike. This can be judged from the words of Arberry (1980, p.25) who stated 
that  
my chief reason for offering this view version of a book which has been 
translated many times already is that in no previous rendering has a serious 
attempt been made to imitate, however imperfectly, those rhetorical and 
rhythmical patterns which are the glory and the sublimity of the Koran . 
The Qurʾān exhibits qualities of both prose and poetry that has rhythm though its 
verses may not rhyme. However, it is not poetry nor can it be confined within the 
bounds of poetry. Rhymed poetry is divided into meters or what is called al-Biḥār, 
literally meaning ‘The Seas’. There are sixteen of these rhythmical patterns viz; al-
Ṭawīl, al-Bāssīt, al-Wāfir, al-Kāmil, al-Rajs, al-Hazaj, etc. The term sajʿ is used to 
describe the rhythmical divisions as a result of the way the poem moves according to 
its rhythm, just like the waves in the sea (Lyall, 1930, p. xlv).  
 
Arabic Prose, on the other hand, can be expressed as non-metrical speech, that is, it 
does not have consistent rhythmical patterns like poetry. It can be further divided into 
two categories; sajʿ (rhymed prose) and mursal (normal speech) (Denffer, 2003, 
p.75). Denffer (2003, p.75) added that sajʿ is a literary form that has emphasis on 
rhythm and rhyme, but differs from poetry.  
 
Sajʿ is not really as sophisticated as poetry, but has been employed by Arab 
poets, […]. It is distinct from poetry in its lack of meter, i.e. it has not 
consistent rhythmical pattern, and it shares with poetry the element of rhyme, 
though in many cases somewhat irregularly employed (Denffer, 2003, p.75). 
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Additionally sajʿ, is distinct from poetry and other forms of Arabic speech due to its 
concentrated use of rhetorical features such as sound, rhythm, ellipsis and 
grammatical shift (iltifāt). Stewart (2008) further highlighted this feature as it 
frequently involves the concentrated use of syntactic and semantic parallelism, 
alliteration, paronomasia and other rhetorical figures.  
The Qurʾān employs various rhetorical features such as the use of rhythm, figures of 
speech, similes, metaphors, and rhetorical questions. Bell (1937) discussed the aspects 
of Qurʾan discourse such as rhymes, refrains, strophes, similes, metaphors, narratives 
and parables etc. The cohesive features of the Qurʾān include various aspects such as 
parallel structures, phrasal ties, substitution, reference and lexical cohesion. These 
features provide “the bedrock and hang together to create the Qurʾān’s unique genre” 
(Abdul-Raof, 2001, p.107). 
This unique genre of the Qurʾān is realized through two inseparable elements: 
rhetorical and cohesive elements. Linguistically speaking, rhetoric can be defined as 
the use of language to please or persuade. The term in the Arabic-Islamic tradition 
would more appropriately be defined as “the conveying of the meaning in the best 
verbal forms”(Abdul-Raof, 2001, p.137). Cohesiveness is the feature that binds 
sentences to each other grammatically and lexically. It refers to how words are linked 
together to form sentences and how sentences are linked together to form larger units 
in texts. This unique combination captivates the reader and achieves an effective 
communicative goal (Abdul-Raof, 2001, pp.37-51). The rhetorical and cohesive 
components of the Qurʾānic text cannot be separated from each other.  
Scholars, linguists and translation theorists and Arabs need not only a sound linguistic 
competence in classical Arabic but also an advanced knowledge in Arabic syntax and 
rhetoric in order to appreciate the complex linguistic and rhetorical patterns of the 
Qurʾānic structures. It should also be mentioned that the translator must refer to the 
major exegeses in order to derive and provide the accurate underlying meaning of the 
Qurʾānic expressions. 
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2.3.2 Qurʾān Translations 
The translation of the Qurʾān is a major contribution to mankind, a unique charity to 
humanity and a magnificent promotion to cross-cultural understanding. It is an 
extremely difficult endeavor, because each translator must consult his/her opinion and 
aesthetic sense in trying to replicate shades of meaning in another language. The 
Qurʾān has been translated into many languages by Muslim and non-Muslim scholars; 
there are several translations in many languages including English. The first 
translations into English were not undertaken by Muslims but by Christians. Ever 
since then, the Qurʾān has attracted the attention of scholars in the east and west. In 
fact, the first two English translations were done by Alexander Ross and George Sales 
in the 17th and 18th centuries (Hosni, 1990).  
From the two, Alexander Ross was the first to embark on the translation of the Holy 
Qurʾān. Interestingly, Ross did not speak Arabic and relied heavily on secondary 
translation from French, a language in which he was not well-schooled. He, therefore, 
based his translation on a problematic rendition by Andrew Du Ryer. According to 
Sale (1880:x), “ [Du Ryer’s] performance… is far from being a just translation; there 
being mistakes in every page, besides frequent transpositions, omissions and 
additions, faults”.  
Most 18th and 19th century translations were undertaken by authors who lacked 
knowledge and had little background in Islam. Among these translators were 
Christians such as George Sale (1697-1736), John Rodwell (1808-1900), Edward 
Palmer (1840-1882), and Sir William Muir (1819-1905) (in Mohammed, 2005). Of 
these scholars, Sale (1880) was probably the most important because he wrote a 
detailed critique about earlier translations. His work became the standard reference for 
all English readers until almost the end of the 19th century. However, his work was 
limited by his lack of access to public libraries which forced him to rely only on 
material in his personal collection. While Sale gave the impression that he based his 
translation on the Arabic text, others have suggested that he relied on an earlier Latin 
translation. Sale did not insert verse numbers into his work nor did he insert footnotes 
or other explanations. The result, therefore, is a work that is extremely difficult to 
comprehend. Hosni (1990, pp.94-96) indicated that Sale’s translation (1734) was 
based on Marccci’s Latin version (1689). This version was an inaccurate translation 
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of the Qurʾān, complete with Arabic text and quotations from various Arabic 
exegeses, “carefully juxtaposed and sufficiently garbled so as to portray Islam in the 
worst possible light” (Abdul-Raof, 2001, p.20).    
Dawood is another early non-Muslim translator who distorted the spirituality of the 
Qurʾān and the concepts of Islam. Kidwai (1987) asserted that Dawood is perhaps the 
only Jew who has translated the Qurʾān into English which is available in the Penguin 
edition (London 1956). This edition is possibly the most widespread non-Muslim 
English translation of the Qurʾān. It reflects the author’s bias against Islam which is 
visible in the introduction. In addition to his adopting an unusual surah order in his 
translation, Dawood has also mistranslated the Qur’an in some surahs such as al-
Baqara (Q 2:9) and al-A’raf  (Q 7:31), etc.  
The early 20th century reaction spurred a lasting translation trend. There have been 
successive new English translations ranging from mediocre to reservedly 
commendable. There are two types of Qurʾān translations the first type being a 
semantic translation which also adopts archaic language and some literal word order 
such as the translations by Ali (1934) Bell (1937), Pickthall (1969), Arberry (1980),  
and Asad (1980). These literal translations have “adopted an approach to translation 
that allowed the source language to have dominance over the target language” 
(Abdul-Raof  2001:21). The second type is that which provides a communicative 
translation and introduces the Qurʾān in a communicative contemporary English such 
as the translation by Akbar (1978), Irving (1985), and Turner (1997). In his attempt to 
translate the Qurʾān, Irving (1979, p.122) claimed that he aimed to achieve a 
translation which can be used and is easily understood. Irving (1985) has tried to 
employ the simplest word available so that the Muslim child and also the interested 
non-Muslim can readily grasp its message. This involves creating a whole new 
vocabulary with attendant semantic difficulties rather than using shopworn terms 
which have their connotations in other fields. He defended his translation approach 
and stated that other translations evoke no reverence or beauty in the minds of the 
listeners. Akbar (1978), however, claimed that it is difficult to transfer accurately into 
English every shade of meaning that is contained in the Arabic word of the Qurʾān. A 
free translation, he suggested, can convey in English the meaning of an Arabic 
sentence as a whole (1978, pp.1-3). 
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2.3.3 Studies on Qurʾān Translation  
In recent times problematic issues in translation have been widely dealt with by 
linguistics and translation theorists alike. Several types and areas of translation were 
tackled. Ghazalah (2004, p.250) dealt with problems related to translation of cultural 
and cross cultural links between Arabic and English. Though he acknowledged the 
problems of translating culture, he argued for strong ties among global cultures giving 
examples from Arabic and English. Ideological shifts in cross-cultural translation 
were dealt with by Aziz (1999) who postulated that the shifts are greater when the gap 
between the source culture and target culture is big. He analyzed translations of six of 
Shakespeare’s plays into Modern Standard Arabic (MSA) and grouped ideological 
shifts into religious, political, and social. 
 Shunnaq (1993) dealt with lexical incongruence in Arabic-English translation due to 
emotiveness in Arabic. He classified the main sources of emotive expressions into 
figures of speech and cultural expressions.  
Very few studies tackled the problems translators encounter in translating religious 
texts. Abdel-Haleem (1999) pointed out that none of the translations of Qurʾān is the 
‘Qurʾān’ that is, “the direct word of God”. Khalifa (2005) said: 
Comparing any translation with the original Arabic is like comparing a 
thumbnail sketch with the natural view of a splendid landscape rich in colour, 
light and shade, and sonorous in melody. The Arabic vocabulary as used in the 
Qurʾān conveys a wealth of ideas with various subtle shades and colours 
impossible to express in full with a finite number of words in any other 
language. 
One problem regarding translation is that in all translations the beauty and economy 
of the original Arabic is lost along with its music. Even then, some meaning may not 
have been captured. As Abdel-Haleem (1999, p.23) said while commenting on sūrat 
al-Fātiḥah: “The choice of words and structures allows for remarkable multiplicity of 
meaning difficult to capture in English. All existing translations show considerable 
loss of meaning.”  
The translation of figurative expressions employing similes and metaphors pose    
another difficulty to Qurʾān translators “since metaphor in the SL is, by definition, a 
 
 
 
 
44 
 
new piece of performance, a semantic novelty, it can clearly have no existing 
‘equivalence’ in the TL: what is unique can have no counterpart” (Bassnett, 1980, 
p.31). 
The translation of the figurative expression wa āyah lahum al-layl naslakh min-hu al-
nahār fa idhā hum mubṣirūn  (Q 36:37) is a case in point. “And a sign for them is the 
Night: We withdraw there from the Day, and behold they are plunged in darkness”  
(Ali,1938, p.1178).The SL metaphor (naslakh) has been changed in the TT to a non- 
metaphor (withdraw) by Ali (1938) and Asad (1980, p.677), and (strip) by Pickthall 
(1969, p.452). 
Ali (1938, p. xvi) highlighted certain problems of translation in his preface to The 
Holy Qurʾān:Translation and Commentary. Many of these problems stem from the 
passage of time: 
• Arabic words in the text have acquired other meanings than those which 
were understood by the Prophet and his companions […] 
• Even since the early commentators wrote, the Arabic language has further 
developed, and later commentators without sufficient reasons […] 
• Classical Arabic has a vocabulary in which the meaning of each root word 
is so comprehensive that is difficult to interpret it in a modern analytical 
language word for word, or by the use of the same word in all places 
where the original word occurs in the text (1938, p.xvi).  
 
Another problem mentioned by Ali is that “the rich vocabulary of the Qurʾān 
distinguishes between things and ideas of a certain kind by special words, for which 
there is only a general word in English. Instances are Rahman and Raheem (Most 
Merciful) […]” (1938, p.xvi). 
Abdel-Haleem (1999, p.11) highlighted another problem in Qurʾān translation that 
“the early Qurʾān scribes put all the material of one surah together from beginning to 
end without paragraphing”. Accordingly, translators sometimes fail to decide “where 
a section should properly begin and where it ends, and they disjoin material that 
should go together”(1999, p.11). 
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Daryabadi (1991) also highlighted the problems of translation in the preface to his 
Tafsir Al-Qurʾān. According to him, the structure and genius of Arabic and English 
are very different. He highlighted a number of problems such as rendering Arabic 
verbs, present and future tenses, repetition of synonyms as a literary merit which 
sounds a demerit of style in English, ellipsis and the absence of equivalence of many 
of the Arabic and English words generally held to be synonyms. 
 
Jawad (2007) discussed the translation strategies adopted by translators while 
translating Arabic lexical doublets in Arabic literary discourse with special reference 
to the translations of (al-Ayyām, ‘The Days’) and a narrative (Ḥadīth ʿĪsā ibn Hishām, 
‘ʿĪsā ibn Hishām’s Tale’). Lexical doublets are sets of two (near-synonyms connected 
with wa (and), aw (or), or the zero article. He concluded that translation strategies 
such as grammatical transposition and reduction are applied to translate those Arabic 
lexical doublets. 
A number of studies tackled specific problems related to the translation of the Holy  
Qurʾān. Ali (2006) tackled the problem of translating repetitions in the Qurʾān. He 
argued that each repeated word in the Qurʾān serves a particular purpose which may 
be totally defeated, and, perhaps, the whole message will be distorted if the translator 
fails to render the repetition in the same way.  
Abdelwali (2007) studied the loss in translation of some existing English versions of 
the Qurʾān. He showed that the translation aims particularly at the communication of 
the message without considering the idiosyncrasies and prototypical features of the 
Qurʾānic discourse. The versatility of the Qurʾān lexemes and styles were not 
captured in most of the English versions of the Qurʾān. His aim, therefore, was to 
highlight the challenges that Qurʾān translators face at the lexical, structural, stylistic 
and rhetorical levels. He also suggested ways of enhancing the field of Qurʾān 
translation with a view to reproducing adequate translation both in form and content. 
 Al-Khawalda (2004) investigated the accuracy of the translation of the Arabic copula 
kāna (be-past-he) in the Holy Qurʾān. He selected the first one hundred usages of 
kāna in the verses of sūrat al-Baqarah and Āl-ʿImrān. The translation has been 
checked via back translation, which was compared with the original temporal and 
aspectual meaning expressed by the usage of kāna. The study concluded that the 
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translation of kāna caused confusion and the inadequacies are attributed to the 
insufficient understanding of the mechanism of tense and aspect in both Arabic and 
English. Moreover, in most cases, the modal usage of kāna which plays a significant 
role is ignored by the translator (s).  
 Ahmed’s (2001) study described metonymy in the Qurʾān as one of the fundamental 
sources of Entity-Related Transfer (ERT) in cognitive semantics. The study stated that 
translation is a task that should be constantly renewed by the requirements of each 
generation in the TL and SL cultures. Thus, while translating new Qurʾānic texts, the 
translator must take into account the knowledge of the contemporary TL receptors, 
because the Qurʾānic text includes not only metonymy, but other rich fertile fields of 
cognitive constructions as well as the semantic and syntactic ones.  
 
Eweida (2006) discussed the realization of time metaphor and their cultural 
implications in the Qurʾān and in some translations of its meanings. The theoretical 
framework followed by the Eweida is also based on Lakoff & Johnson (1980), 
Kovecses (2002; 2006). 
 
Al-Kharabsheh (2008) examined autoantonymy in English-Arabic translation to 
investigate the difficulties through the process of translation. The study was based on 
selected samples drawn from three Qurʾānic translations with reference to an array of 
authentic exegeses. The study further provides proof for the argument that total 
lexical equivalence between Arabic and English in Qurʾānic translation cannot be 
achieved in most of the examples given which may hamper the task of Qurʾān 
translators.  
  
In his paper, Sadiq (2008) dealt with the semantic, stylistic and cultural problems of 
translation and suggested solutions for each category. He discussed the problems 
associated with translating homonymy as well as polysemy from a semantic, stylistic 
and cultural point of view. He showed through analysis of these problems how the 
translators, Muslims and Non-Muslims, have failed to match the unique style of the  
Qurʾān. 
Mahmoud (2008) tackled the issue of how cultural and pragmastylistic factors 
influence translating sūrat al-Nās into English. The study is based on four different 
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translations. It attempted to pinpoint the relationship between pragmatic coherence 
and stylistic variations at the level of the ST and how they influence the translation. 
The study also stressed the need for Qurʾānic knowledge to avoid the obstacles in 
translating sacred texts. 
 
In spite of the fact that there is a massive literature review on the language of the 
Qurʾān and the translations of its meaning, very few studies tackled the translation of 
synonyms in the Qurʾān and in Arabic literary discourse. 
     
Muʾaqqat (1997, p.77) studied the importance of conveying the implicated meaning 
and nuances of meaning in translating synonyms. He was interested in ideational 
equivalence, but used different terms (1997). He attempted to differentiate between 
the Arabic lexical item of horse and its different meanings as: ḥiṣān, jawād, adham, 
agharr and kumaīt. Such synonymous items are frequently presented in literary texts. 
Muʾaqqat (1997, p.77) added that the translators should be as faithful as possible 
while translating these items and suggested paraphrase as the best strategy in 
rendering these items as follows: 
• jawād and adham are best translated as a race horse and a completely black 
horse, respectively.  
• Agharr is a horse with a white patch on the forehead.  
• kumaīt is a black and red horse. 
  
Elewa (2004) attempted to investigate the synonymy or non-synonymy of a given pair 
of items in Classical Arabic through using the corpus-based analysis and computer 
technology. Using this technique, it is possible to easily identify the relative frequency 
of words, whether throughout the whole corpus or in a particular genre and compare 
synonymous words to determine whether they are synonymous or not. 
 
Al-Azzam (2005, pp.8,90-93) also tackled synonymy in translation, supporting his 
study with examples from the Qurʾān and ḥadīth. He conducted his study on three 
translations of the Qurʾān and a translation of ḥadīth to highlight the problems 
associated with translating certain terms relating to Islamic observations. 
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Ishrateh (2006) investigated the notion of cognitive synonyms in literary works in 
English-Arabic translation. In his study, Ishrateh highlighted the problems through 
exploring the translation of some cognitive lexical items in their original context of 
use. These cognitive synonyms have been chosen from Shakespeare’s Macbeth as a 
case study. This comparative/contrastive study focuses on how cognitive synonyms 
are translated by four translators of Shakespeare’s play: Jabrā Ibrāhīm Jabrā, Khalīl 
Muṭrān, Farīd Abū-Ḥadīd and Ḥusayn Amīn. Ishrateh (2006) argued that cognitive 
synonyms are more difficult to translate than other lexical items due to subtle 
connotations and other differences that exist between cognitive synonyms. These 
differences in meaning among the pairs of synonyms are claimed to be context-
dependent.  
In his paper, Shiyab (2007) attempted to examine the intricate nature of synonymy 
and its problematic nature in relation to translation. He focused on whether or not 
translation is a form of synonymy. Shiyab used some types of synonymy for analysis 
and then provided examples from both English and Arabic to examine the overlap 
between one form of synonymy and another.  
 
Shehab (2009) tackled cognitive synonyms as a serious problem in Arabic-English 
translation. The study explores the translation of a number of cognitive synonymous 
lexical items in their original context of use. These synonyms were taken from 
Maḥfūẓ’s two famous novels: The Thief and the Dogs “al-Liṣṣ wa l-Kilāb” and 
“Zuqāq al-Midaq”. Some other examples were also drawn from the Holy Qurʾān.  
 
In her study A Textuality Based Model for the Quality Assessment of Hadith 
Translations, Ish-Shihri (2009) attempted to develop a model for the analysis and 
evaluation of the translations of the Prophetic texts within a text linguistics 
framework. It is a textuality based model adopted from Beaugrande & Dressler’s 
(1981) model. The study evaluates the translations of the Prophetic texts according to 
eight standards: text segmentation, cohesion, coherence, informativity, intentionality, 
contextuality, acceptability, and intertextuality. Two sub-criteria are dealt with under 
intertextuality: textual allusion and textual patterns/types. 
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Perhaps the study that is closely related to the translation of near-synonyms in the 
Qurʾān and is thus connected to the present study is that of Abdellah (2003). He 
discussed the concept of what he called ‘synonymity’. He selected ghayth and maṭar 
in the Qurʾān and conducted a context-based analysis of the pair in five translations of 
the Qurʾān. However, he pointed out that a detailed study of ‘near-synonyms’ in the 
Qurʾān should be conducted to “further investigate and enrich the field of translation 
theory and translation studies” (Abdellah, 2003, p.51). 
The present study differs from all the previous studies on synonymy in the Qurʾān not 
only in its comprehensiveness, but also in its attempt to apply a number of models, 
including the religious translation of the Bible, to tackle the rich phenomenon of near-
synonyms in the Qurʾān as well as the text and context-based linguistic models. 
2.4 Conclusion  
This chapter has reviewed and surveyed the studies in favour of, or against the 
existence of synonymy in the field of linguistics and translation. The researcher can 
conclude that perfect or absolute synonymy is a matter of theoretical study rather than 
being functional or linguistic and that the phenomenon the researcher is interested in 
is in fact near-synonymy that seems to exist in natural languages and over which there 
is no such controversy. 
The researcher then has discussed some of the debatable issues in translation studies 
such as the pressing need for translating, the concept of equivalence and the problem 
of untranslatability in the eyes of the translation theorists, the strategies of 
particularization and generalization and the widening gap in the translation process. 
The chapter also emphasizes the concept of culture and its relation to translation, 
discussing the text and translator-oriented difficulties. In discussing the translation of 
the Qurʾān, the researcher has focused on the unique genre of the Qurʾān, presenting 
some Qurʾān translations and concluding with previous studies on Qurʾān translation.  
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Chapter III 
Conceptual Framework 
Meaning and Translation 
3.0 Overview 
Meaning, whether ideational, interpersonal or textual, is regarded as the essence of the 
translation process. It is the main problem that translators encounter. 
This chapter gives detailed information about the semantic, pragmatic and textual aspects of 
meaning in relation to translation. It focuses on the meaning to show that “all the words, 
expressions or statements are more or less context-bound in their meaning,” especially in a 
sacred text like the Qurʾān (Zhu, 2006, p.79). It further discusses other aspects such as the 
notion of text, structure, context and its importance in translation and texture in the Qurʾān 
from different linguists and translation theorists’ points of view. It also briefly explores 
textuality standards such as cohesion, coherence, intentionality, and acceptability, 
situationality, informativity and intertextuality in relation to translation.  
It should be noted that the literature on meaning and translation is far too vast to be covered 
adequately in a single chapter. The researcher, therefore, concentrates only on those aspects 
that are relevant to this study.  
3.1 Meaning in Translation  
Meaning is of great importance in translation, because the translation process is itself a 
transfer of meaning. Meaning is a highly complex, multi-faceted phenomenon, involving 
relationships between a language and the minds of its speakers, between a language and the 
world and between a language and its practical uses. The meaning of an expression is not just 
a definition composed of mere words in the same language. It is not just a mental image, 
because mental images seem to vary from one another more than meaning does; they tend to 
be only of typical or ideal examples of the things they symbolize. As Nida (1964, p.49) 
observed, meaning refers to these linguistic symbols, which are “free, arbitrary and 
conventional”. These “linguistic symbols are semantically free to expand, to contract, to shift 
their centers, to die and to be revived”(1964, p.49). The freedom with which the translator is 
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allowed to deal with words or linguistic symbols enables him/her to communicate with 
others, because “without such freedom no communication in the usual sense-much less 
translation from one language to another-would ever be possible”(Nida, 1964, p.49). 
According to Newmark (1981, p.98) meaning “arises from sights, sounds, smells, tastes, 
surfaces…as well as drivers, feelings, ideas, memories, images, etc., that reach 
consciousness; but all these can only be mediated by words, assisted sporadically by mental 
images”. Yet, when translators translate, they do not transfer “free” words from the SL to the 
TL. The “freedom of symbols”, according to Nida (1964), enables the translator to use 
different symbols already known in one language “to describe new objects which come into 
the culture”(Nida,1964, p.49).Translation is, therefore, a process of contextualization. Even 
in the case of translating lexical items, the translator translates words that are used in a 
particular context. In other words, “words are lexically conditioned and constrained by 
collocation and connotation, grammatically by syntax, intentionally by word order, 
sometimes phonetically by assonance, alliteration, onomatopoeia, and moreover they are 
normally referentially bound”(Newmark, 1981, p.135). 
House (1981, p.25) pointed out that the essence of translation lies in the preservation of 
“meaning” across two different languages. It is generally acknowledged in translation studies 
that translation involves the transfer not of SL lexis and structures but rather the meaning 
expressed by SL lexis and structures. Three different but interrelated aspects of meaning may 
be said to contribute largely to the constitution of texts: semantic, pragmatic and textual 
meanings. Thus, House approached meaning in translation partially from a systemic 
functional linguistic perspective. Halliday (2001) emphasized that three meaning- 
metafunctions are to be considered in translation. This entails that equivalence in translation 
should be sought at the ideational, interpersonal and textual metafunctions. Extratextual 
aspects of meaning including context should be taken into account while embarking on any 
translation task. 
 
Thus, it is mainly the meaning in its different aspects that has to be accounted for in 
translation when dealing with two languages which can be identified as linguistically 
dissimilar and culturally unrelated such as Arabic and English. 
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3.1.1 Semantic Aspect of Meaning 
Semantics as Stalnaker (1972, p.380) emphasized, seems to be “an elusive subject”. It could 
be defined in the broadest sense as that relation that holds between the linguistic element and 
its reference in the real or “possible” world (a reference to the world created in fiction). 
House (1981) maintained that “the world around us or the possible world as in fiction is 
common to most language communities”(1981, pp.25-26). 
Most translators tend to transfer the words according to their reference meaning in the real 
world rather than the core sense they possess within the language system. This subsequently 
results in failure of transferring the writer’s intended meaning. Here, the researcher finds it 
useful to use examples from different genres since the study will later on exclusively focus on 
Qurʾānic near synonymous terms. Below, the researcher gives some selected near-synonyms 
translated by professional translators as shown in example (1) and  problematic cultural 
nuances as in example (2): 
  
Synonymous pairs ST Reference  TT Reference Translation 
qunūṭ (1947)  
(1947:12) yaʾs  
Zuqāq al-Midaq 
by Maḥfūẓ 
(1947)  
Midaq Alley   
By Le Gassick’s  
(1975) 
 
Despair 
 
ḥalafa (Q 4:62)  
aqsama (Q 7:49)  
  
 
The Holy Qur’an 
 
 
Arberry (1980) 
 
Swear 
 
Table 3.1 Examples of Translating Near-Synonyms 
  
Le Gassick (1975) considered the synonymous pairs of yaʾs and qunūṭ as absolute synonyms 
and used them as an equivalent for “despair”. The difficulty of translating Arabic 
synonymous pairs is further highlighted by Shunnaq (1992, p.25) who maintained that 
to translate Arabic synonyms into English could be misleading because of the slight 
differences which could not be conveyed through the translation process i.e. nuances, 
tones, attitudes, etc. If we insist on complete equivalence for the SL and TL items to 
be synonymous there will be no translation in most cases. 
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It goes without saying that differences in meaning should be given much attention in the 
process of transferring synonymous pairs into English. Ibn Manẓūr (1970) pointed out that 
qunūṭ is used to refer to one’s total and complete desperation state, even in good things. In 
other words, qunūṭ is stronger than yaʾs which suggests loss of hope. Thus, if the translator 
chooses to be faithful to the meaning of the SL text, s/he can paraphrase qunūṭ as “total” or 
“complete despair”. It is thus the extreme state of despair. It should be noted that Le 
Gassick’s (1975) rendering of yaʾs into despair is congruent. Similarly, Arberry (1980) used 
the verb “swear” as an equivalent for both aqsama and ḥalafa. However, the verb ḥalafa in 
the Qurʾānic context is used to express taking an oath with the intention of breaking it that is 
usually associated with the hypocrites. As for the verb aqsama, it is used for honest and 
sincere oaths. Thus, such a difference should be accounted for to be faithful to the translation 
since there is no corresponding verb in English to capture the subtle connotative nuances of 
these near-synonymous words. As an outlet for the impasse, the translators may resort to 
paraphrasing them. Hence, the two verbs can be translated as intentional insincere oath for 
ḥalafa and sincere, solemn oaths for aqsama. 
Example (2): 
 
Arabic Text ST Reference TT  Reference English Translation 
niswah aqbalna 
yaḥmilna al-jifāf wa-
l-asfāṭ wa yadʿūn l-l-
ṭaʿām (1934, p.34) 
duʿāʾ al-
karawān 
By Hussien 
(1934) 
The Call of 
Curlew 
By As-Safi 
(1997) 
Servant-girls carrying 
plates and trays invited us 
to eat (1997, p.20). 
 
Table 3.2 Examples of Translating Cultural Nuances 
 
One of the problems confronting translators is to find equivalents for cultural nuances. As-
Safi, has been unsuccessful in finding proper equivalents for the terms al-jifāf and al-asfāṭ 
which are deeply rooted in Arabic tradition and translated them as “plates” and “trays”.  Such 
translation does not carry the same cultural nuance as the Arabic terms. His translation of Al-
jifāf as “plates” is wrong because al-jifāf is a kind of bread. Similarly, al-asfāṭ does not have 
the same sense as “tray”. 
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Nida & Taber (1969), in their attempt to tackle semantics in translation, explained three 
aspects of meaning: referential, figurative and connotative meaning. Referential meaning 
focuses on the study of “the words as symbols which refer to objects, events, abstracts and 
relation”(Nida & Taber 1969, p.56). Referential meaning is lexically as well as culturally 
bound. A translator is expected to be bicultural in the sense that he is aware of the cultural 
aspect in the SL and can transfer it in a natural, clear and communicative way. Figurative 
meaning refers to the additional meaning assigned to a word. Nida & Taber (1969, p.56) 
confirmed that “figurative meaning is, very different in every essential aspect from the 
primary meaning for fox is a wild animal, while the figurative meaning is cunningness”. The 
connotative aspect of meaning will be discussed in the following section. 
3.1.2 Pragmatic Aspect of Meaning  
Compared to other branches of linguistics, pragmatics has only recently surfaced as an 
independent branch. It introduced into the study of meaning “a significant factor in linguistic 
thinking in 1970s”(Collinge,1990, p.94). Since then, pragmatics has developed as an 
important field of research.  
 
Scholars of linguistics approach meaning from different angles “as sense and reference, 
concept imaged on the brain, truth-value proposition or as (communicative) use” Mwihaki, 
2004, p.127) (see Kempson,1977). Crystal (1985, p.240) subscribed to the latter view and 
defined pragmatics as 
the study of language from the point of view of the users, especially of the choices 
they make, the constraints they encounter in using language in social interaction, and 
the effects their use of language has on the other participants in an act of 
communication. 
The meaning-as-use approach is based on the conviction that language is purposive and there 
is an intention or a desired communicative effect behind every utterance. This approach is 
based on Halliday’s (1994) Systemic Functional Grammar (SFG) that focuses on the 
communicative competence which “intertwines pragmatic and grammatical competence 
(Mwihaki, 2004, p.129). 
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From a socio-semiotic point of view, Ping (1996) distinguished three categories of meaning: 
referential, intralingual and pragmatic. 
Ping’s (1996) Pragmatic Meaning (PM) may be divided into five subsets, i.e., expressive 
meaning, identificational meaning, associative meaning, social meaning, and imperative 
meaning. 
(1) Expressive meaning: Expressive meaning and identificational meaning are chiefly 
linked to the sender. Expressive meaning means the emotional content of an 
expression and any identity the expression might have in terms of the personality or 
individual creativity of the user.  
(2) Associative meaning (connotative meaning) refers to the associations, impressions, 
and reflections linguistic signs elicit in the minds of the speakers of a language. It is 
linked to both the sender and the receiver.  
(3) Identificational meaning refers to any element in an utterance which reflects some 
particular information about the sender such as dialectal variations, class, sex, etc.  
(4) Social meaning or interpersonal meaning refers to the use of language to establish and 
maintain social relations. It depends specifically on the channel of contact. This type 
of meaning, according to Mwihaki (2004, p.133), occurs “through ritualistic use of 
language as found in greetings, apologies, blessings or condolences.” 
(5) Imperative meaning, which is oriented towards the receiver, refers to the sender’s 
intention to alter the behavior or mental state of the receiver and is typically 
communicated in such efforts as ordering, urging, persuading, and begging.   
    
In the same vein, Dickins et al., (2002, pp. 66-74) classified connotative meaning into 
attitudinal, associative, affective, allusive, collocative and reflective meaning. The attitudinal 
meaning “is that part of the overall meaning of an expression which consists of some 
widespread attitude to the referent”(Dickins et al., 2002, p.66). Associative meaning refers to 
“that part of the overall meaning of an expression which consists of expectations that are-
rightly or wrongly-associated with the referent of the expression”(Dickins et al., 2002, p.68). 
The affective meaning reflects the addressor’s personal feelings or attitudes towards the 
addressee. Allusive meaning “occurs when an expression evokes an associated saying or 
quotation that becomes part of the overall meaning of the expression”(Dickins et al., 2002, 
p.70). The reflective meaning, as Dickins et al.(2002, p.72) pointed out, is an aspect of 
polysemy. It occurs when a lexical item calls to mind another meaning in addition to its 
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denotative meaning. Finally, the collocative meaning is concerned with the “occurrence of 
one word in close proximity with another”(Dickins et al., 2002, p. 71). 
Another classification of meaning as use was suggested by Mwihaki (2004). Citing examples 
from Kiswahili, he classified meaning into conceptual and associative. The latter includes 
several modes of language usage, e.g., connotative meaning, social meaning, affective 
meaning and collocative meaning (Mwihaki, 2004, pp.130-138). 
Another contribution to the significance of pragmatics in translation comes from Baker 
(1992) and Hatim & Mason (1990). Baker (1992, p.217) defined pragmatics as “the study of 
language in use. It is the study of meaning, not as generated by linguistic system but as 
conveyed and manipulated by participants in a communicative situation”. She dealt with the 
issue of pragmatic translation in her discussion about equivalence in translation (Baker 1992).  
She intended to draw the reader and translator’s attention to pragmatic equivalence, when 
referring to implicatures and strategies of avoidance during the translation process. 
Implicature is not about what is explicitly said but what is implicitly said. It is this implied 
meaning the translator of any genre needs to work out in order to produce the TT message as 
faithfully as possible. 
 
Similarly, Hatim & Mason (1990, p.59) stated that pragmatics is “the study of the relations 
between language and its context of utterance”. Thus, pragmatic knowledge does not only 
include propositional content, i.e., semantic content, but also illocutionary force, i.e., the 
pragmatic function of an utterance (Farghal & Borini, 2009). 
 
A good knowledge of pragmatic meaning can enrich the study and practice of translation. 
Depending on his/her knowledge of pragmatics, the translator could, through suitable 
contextualized situations, capture and translate relatively the non-linguistic dimensions of 
verbal communication. It is the task of the translator “to negotiate the pragmatic meaning of 
the ST and establish its coherence as well as to re-negotiate this meaning into a TL code” 
Neubert (1992, p.75). In other words, a translator should reproduce in the TT the same 
function and intention of the ST. 
Pragmatics evolved from the Speech Act Theory which was introduced by Austin (1962). 
This theory views communication as a series of communicative acts or speech acts, which are 
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used systematically to accomplish particular communicative purposes. In other words, 
language users use an utterance to perform actions for a particular communicative purpose 
beyond the sense of the utterance per se. Austin distinguished three actions performed by 
language users while producing an utterance: 
(1) Locutionary act: it is performed by uttering a meaningful sentence. 
(2) Illocutionary act: it shows the communicative force of an utterance. 
(3) Perlocutionary act: it shows the effect of the utterance on the hearer or reader. 
 
In this way, each stretch of language displays its own pragmatic force and for the 
communicative process to be successful, language users have to grasp such pragmatic force 
they have to locate for any successful communicative process. The difficulty the translators 
are likely to face is that an utterance may have a number of illocutions with more than one 
perlocutionary act. Farghal (1995, pp.253-270) discussed the pragmatics of inshā Allah (lit. 
God willing) and concluded that “it is conventionally employed by language users to perform 
more than one illocutionary act, and thus becoming a pragmatically multipurpose 
expression”. 
In continuation of what she stated earlier, Baker (1992) pointed out three major pragmatic 
concepts, namely, coherence, presupposition and implicature. Firstly, coherence hinges on 
the expectations and experience of the world of the hearers as well as the receivers of a 
particular discourse. Establishing text coherence in a translated text can be challenging due to 
the fact that the ST and TT readers’ experience of the world and reality is different and thus 
the translator may fail to translate a text in a way that meets the expectations and needs of the 
TT readers. Emery (2004, p.151) stated that “in establishing the text coherence, the translator 
does not simply determine the referential and expressive meaning, but must also detect and 
manipulate implicature”. Secondly, presupposition can be defined as “the ‘pragmatic 
inference’ which is closely related to coherence, in that, it is based on the linguistic and 
extralinguistic knowledge the text producer assumes the receiver to have or which is essential 
for retrieving the sender’s message” (Thawabteh, 2007, p.12). Finally, implicature is “what 
the speaker means or implies rather than what s/he literally says” (Baker, 1992, p.217).The 
concept of implicature is based on the co-operative principle and Grice’s (1975, pp.45-46) 
four maxims of quality, quantity, relevance and manner. 
1. Maxim of Quality: try to say what you believe to be true, specifically: 
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(a) do not say what you believe to be false. 
(b) do not say that for which you lack adequate evidence. 
2. Maxim of Quantity: 
(a) make your contribution as informative as is required for the current purposes of the 
exchange. 
(b) do not make your contribution more informative than is required. 
3. Maxim of relation: say only what should be relevant to the conversation. 
4. Maxim or Manner: say what you need to say in a way that is in relation to the message 
you wish to convey, that is,  to 
(a) avoid obscurity 
(b) avoid ambiguity 
(c) be brief 
(d) be orderly 
 
In addition to the cooperative principle, some theorists add the politeness principle which was 
formulated by Lakoff (1973) in Cook (1989/2008) as a series of three maxims as follows:  
- Don’t impose. 
- Give options. 
- Make your receiver feel good.(Aziz, 2003, pp.63-82). 
 
To show to what extent the pragmatic meaning is sometimes reduced or lost in translation, 
the researcher suggests the study of two examples, which have more than one illocutionary 
act from Bahjat’s (1986) Muthakirāt Ṣāʾim, translated by Hassan (1988) as “Ramadan 
Dairy”. The following tables illustrate these examples: 
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ST TT 
Example (1a): 
Taʾammaltu māʾidah al-ṭaʿām,ʿalā l-
māʾidah ahdāf istirātījiyyah ka -l-laḥm 
wa-l-baṭāṭa, wa ahdāf taktīkiyyah ka –l-
fūl wa-salṭah wa thammah ahdāf 
takmīliyyah ka-kunafah wa-l-qaṭāyif, 
kammiyyah hāʾilah wa tuʾakkid anna 
Ramaḍān karīm (Bahjat, 1938, p.37) 
Example (1b) 
I carefully scrutinized the dining table. There were 
some strategic targets, such as the meat and 
potatoes, tactical targets, such as the stewed beans 
and salad; and complementary targets such as 
kunafa and Qatāyif. There was so much food that 
there could be no doubt that Ramadan was really 
karim ! (Hassan, 1988, p.48) 
 
Table 3.3 Translating Pragmatic Meaning in Muthakirāt Ṣāʾim 
Example (1) 
  
ST TT 
Example (2a) 
Al-turāb yamlaʾ al-sullam, wa ʿamm 
ʿAbd al-ʿAzīz al-bawwāb yaqif amām al-
bayt wa fīyadihi(al-misbaḥah), qultu 
lahu anna-l-turāb yamlaʾ al-sullam  wa 
ʿammā qalīl sayatarākam wa yadfanunā 
taḥtahu, fa ibtasama ibtisāmah ʿarīḍah 
wa ḥarraka l-misbaḥah fī yadihi wa 
tamtama. Ramaḍān karīm. Qultu lahu 
(Allah Akram) wa insaḥabat…hazamanī 
al-rajul (Bahjat, 1938, p.23). 
Example (2b) 
Dust filled the staircase. Amm Abdel Aziz, the 
doorkeeper, stood before the house telling his 
beads. I told him that there was dust all over the 
staircase, it would soon accumulate, and bury us. 
He grinned from ear to ear, played with the beads 
in his hand and murmured: “Ramadan karim” 
-“Allah akram” I said to him, then (sic) left. What 
a man! (Hassan, 1988, pp.33-43). 
 
Table 3.4 Translating Pragmatic Meaning in Muthakirāt Ṣāʾim 
Example (2) 
 
In general, the remark “Ramaḍān karīm” (lit. Ramaḍān is generous) is usually made during 
the holy month of Ramaḍān. 
 
While analyzing the data in (la) and (2a),there are more illocutionary acts which clearly 
manifest themselves. Firstly, in (la) the speaker feels satisfied at having a lot of food being 
served for the saḥūr meal (before true dawn sets in) or the ifṭār meal (breaking of fast at the 
time of sunset in Ramaḍān). The illocutionary act of this piece of information shows 
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satisfaction and enjoyment at having too much food being served. In (1b),the translation 
sounds inappropriate even if a footnote of the Arabic expression ‘Ramaḍān is generous’ is 
provided, the TL readers may fail to understand the complexities of the fact that a plenteous 
supply of food is served in  Ramaḍān.  
In (2a), the door keeper shows disapproval with the speaker. He shrugs off the criticism made 
by the speaker and utters Ramaḍān karīm to safeguard the speaker’s dignity. 
Here, the speech act used reflects power relation between the two interlocutors. That is, the 
speaker has a more powerful status than the doorkeeper. He is facetious, uttering the above 
piece of information in a more-or less appeasing voice to soothe the speaker and makes him 
feel less anxious, reflecting the illocutionary force of mitigation.  
Nevertheless, an additional point has to be added in (2b) which is the violation of the maxim 
of relevance in “what a man” of the Arabic hazamanī al-rajul (lit. I was defeated by the 
man). The speaker indirectly says what is uttered directly by the speaker in (2a).The speaker’s 
anger is faced with a kind of quietness and calmness on the doorkeeper’s part who utters 
Ramaḍān karīm, which is used to reduce the offensiveness and unpleasantness of the 
situation and that requires all the speaker’s patience. Although the speaker expresses a little 
disapproval and gives a deprecating shrug, he calms down in the end and utters the above 
Arabic locution, with the illocutionary force of being satisfied. In fact, he shows a change of 
heart and replies with a more polite courteous greeting “Allāh Akram” (lit. Allāh is more 
generous). This is a religious typical stereotype in Ramaḍān spoken by an addressee in 
response to Ramaḍān karīm.  
Thus, the problems related to the pragmatic level in translation from Arabic into English can 
be attributed to the context, speech act, conventional implicature and presupposition.  
 
3.1.3 Textual Aspect of Meaning 
  3.1.3.1 The Notion of Text 
Defining the term ‘text’ is a matter of debate among linguists and philosophers. Many 
definitions have been given for it either in a general sense or from a specific perspective. The 
production of a well-built text is conditioned with the presence of three basic constituents: 
structure, context and texture.     
 
 
 
 
61 
 
Undoubtedly, in order to have a good text, it has to apply all the standards of textuality. These 
standards are varied depending on the linguist’s point of view. For Fowler (1986, p.59) “a 
text should have cohesion, possess a progressive sequence of ideas and show thematization”. 
De Beaugrande & Dressler (1981, p.3) defined “text” as “a communicative occurrence which 
meets seven standards of textuality. If any of these standards are not satisfied, the text will 
not be regarded as communicative and thus in essence will not be regarded as a text”. Some 
scholars, like Halliday & Hasan (1976) have used the term exclusively and given it a 
semantic status. For them (1976, p.2) the text is best regarded as “a semantic unit” and is “the 
product of ongoing semantic relations” and that “the concept of cohesion is a semantic one”, 
i.e., it is a semantic relation expressed partly through the grammar and partly through the 
vocabulary (Halliday, 1976, p.4).The text is the basic unit of the semantic process. It is the 
“language that is functional”, i.e., language, that is doing some job in some context (Halliday 
& Hasan, 1985, p.10).                                                                                       
Context, according to Hasan (1979), underlies the second component of text (i.e., 
structure).Three of the seven standards of textuality are relevant to the context more than to 
the text itself; situationality, acceptability and intertextuality. The ten properties of a text 
suggested by Newmark (1995) clarify the significance of context in text making: 
1. the tone 
2. intention of the text 
3. intention of the translator 
4. type of the text 
5. the quality of the writing 
6. the permanent features of the writer 
7. the situation linked to the readership 
8. the degree of formality, generality or technicality 
9. the register 
10. the pragmatic features 
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Each of these properties reflects a specific standard of textuality, which all cooperate to form 
connectedness among senses in a specific context. 
Texts must have functions, when the writer writes, he/she needs to reflect or convey a 
particular message or purpose. That purpose controls the way the text is formed and 
structured. Hatim &Mason (1990, p.146) believed that texts “are units which are variable in 
nature, and [that] text purposes may only be viewed in terms of “dominance of a given 
purpose or contextual focus”. Hasan (1979, p.380) stressed that “any text is believed to be 
consisting of a multiplicity of combined devices, which can be included under two umbrella 
words: texture and structure”.   
 
3.1.3.2 Structure 
 
The second important element of text is structure. Texture and structure are the two 
integrated components that build the textness of a text. Hasan (1979, p.381) claimed that if 
the text has structure it means that there is a recognizable overall shape for texts which 
“varies with variation in register”. Hasan’s (1979) arguments are based on the SFL theoretical 
framework that most frequently invokes the notion of context of culture, which was 
‘borrowed’ from Malinowski (1923;1935) by Halliday in the development of SFL/SFG. 
Structure represents the unity of the text that combines all the lexical and grammatical 
features in relation to the whole social process of text-production. Hasan (1979) preferred to 
use the term “Structure Potential” rather than “structure”. He identified the fact that this 
Structure Potential (SP) has three major information points: 
1- the total set of optional and obligatory elements; 
2- the subset of the optional and obligatory element can occur recursively; 
3- the permissible concatenations of (1) and (2) (Hasan, 1979, p.382). 
 
There are, therefore, obligatory and optional elements in structuring any text. Here lies the 
degree of informativity in the text. Hasan(1979, p.384) asserted that “the proper text structure 
has to move forward towards the optional and backwards toward the obligatory”. This is how 
markedness is reached. He also maintained that “the obligatory elements of the structure are 
criteria. It is the presence of these criteria in the order specified by the SP that allows the 
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correct allocation of text in a given register”(Hasan,1979, p.384). The obligatory structural 
element represents the skeleton around which the flesh or the body of the text builds up. 
Optional elements are subject to the nature of the event, the stylistic features of the author 
and the socio-cultural effects. But in order for any text to be “complete and recognizable as 
an instance of a particular register, it must minimally contain each of the obligatory elements 
as a permitted sequence”(Hasan, 1979, p. 384).  
Bell (1991, p.150) put structure at the very beginning of the definition of text:“a text is a 
structured sequence of linguistic expressions forming a unitary whole”(1991, p.150). 
Structure, according to Bell, underlies texture and is not considered a separate element by 
itself. Texture is built through three dominant components: 
1- Generic structure (Register)                                           
2-  Textual structure 
3- Internal cohesion (Bell, 1991, p.150) 
 
Structure, then, is of two kinds: generic and textual. Generic structure involves having a 
recognizable register and textual structure involves selecting certain options from the theme 
systems. Bell (1991, p.150) added that  
 
text is only text by virtue of the network of lexical and grammatical links, which hold 
together. It is the basic linguistic unit, manifested at the surface as discourse and 
signaled by choices from the theme and information systems of grammar.  
Any text or clause in a text must have a theme and a rheme. The theme represents the point of 
departure from which the writer moves to the rheme that is the content constructed through 
the information structure. 
 
3.1.3.3 Context 
 
The context is the third element that helps to produce texts. The concept of context has been 
tackled by various linguists from different standpoints. Halliday’s (1994) Systemic 
Functional Grammar (SFG) is perhaps the pioneering linguistic theory that pays attention to 
context and its application to translation studies. In SFG, context consists of three strata: 
 
 
 
 
64 
 
context of culture, context of situation and co-text. Context of culture and context of situation 
are strata outside of the language itself. Co-text or linguistic context, on the other hand, is 
situated inside the language itself. 
 
In fact, the whole process of developing a well-formed text can never be completed unless it 
is situated in a particular context. This context involves participants, situational features, 
cultural implications and many other elements. Following Malinowski (1935) and Halliday 
(1994), Hatim & Mason (1990, p.37) argued that the concept of the context of situation 
includes “the totality of the culture surrounding the act of text production and reception.” 
Depending on Halliday (1994) ; Halliday & Matthiessen (2004), the analysis of the present 
study puts emphasis on the importance of cultural context  and context of use to be crucial in 
the interpretation of the message of sacred texts. 
Context has a few dimensions that depict its particular features. These dimensions are 
classified communicatively, pragmatically, and semiotically. The communicative dimension 
deals with the social and cultural variables that interact with the situational factors. The 
pragmatic dimension builds into text analysis values relating to the ability to do things with 
words. The semiotic dimension makes the compromise between the communicative, 
including its pragmatic value, as a sign within a system of signs (Hatim & Mason,1990, 
p.57).The context of text-production is limited to linguistic factors, the producer of the text 
with all his/her intentions, style, temporal and spatial atmosphere, also there is the receiver(s) 
with his/her social standard, background knowledge and cultural elements. 
 
3.1.3.3.1 The Importance of Context in Translation 
Gutt (1998) emphasized on the importance of context in translation. A text is viewed as a 
“stretch of contextually embedded language” in House’s word (2005, p.343). Translation 
does not mean rendering words by their equivalents in another language, it is rather “the 
placing of linguistic symbols against the cultural background of a society” (Malinowski, 
1935, p.18). House, adopted the notion of context of situation, which was introduced by 
Halliday’s (1994) SF theory and claimed that it is of fundamental importance for a theory of 
translation as re-contextualization and indeed for the theoretical possibility of translation. She  
pointed out that if communication is possible between speakers of the same language, it is 
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also possible between speakers of different languages, and for the same fundamental reason, 
i.e., because speakers relate linguistic units to the enveloping context of situation, analyze 
common situations and identify these situations whose distinctive and unfamiliar features are 
peculiar so that they can be known, interpreted and re-contextualized in the minds of the 
translators and their addressees. 
Baker (2006) viewed context as a resource that the readers selectively and strategically 
construct as they engage in any act of communication, including the act of translation. That is 
to say, the context is dynamic and translators should pay attention to “the strategic processes 
of contextualization in which translators and interpreters engage”(Baker, 2006, p.332). A 
given ST, she added, will often have a ‘thicker’ and “possibly very different context in the 
target culture”, due to changes in social and political environments. 
Therefore, the notion of context is very crucial to the field of translation. Translators do not 
merely render isolated words, but a stretch of discourse with a linguistic, situational and 
cultural context. As Zhu (2006, p.81) pointed out, linguistic and situational contexts minimize 
communicative possibilities. In some cases, a number of different cultural factors combine to 
indicate the appropriate interpretation and this is why translators have to pay attention to all 
the varieties of contexts. 
Thus, extraordinary emphasis should be placed on the different strata of context rather than 
on isolated words, since translators do not translate isolated words, but words whose 
meanings are more or less linguistically or situationally influenced, conditioned by a certain 
linguistic, referential, cultural or personal context. 
 
3.1.3.4 Texture 
 
Texture as the primary constituent in texts is considered by Hatim & Mason (1990, p.192) as 
“that property which ensures that a text hangs together both linguistically and conceptually”. 
Texture refers to textual unity and the way language hangs together. The texture of a text, for 
Halliday & Hasan (1985, p.71), is manifested by certain kinds of semantic relations between 
its individual messages. If a piece of language is lacking in texture, then it will either be an 
incomplete text or non-text. However, texture is not as sure a basis for the completeness of a 
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text as structure. Structure is one means of expressing texture (Halliday & Hasan,1976, p.7; 
Halliday, 1985, p.291). 
Neubert & Shreve (1992, p.102) also defined texture as “the linguistic elements that occur in 
sequences of sentences which act together to form texture”. Baker (1992, p.219),on the other 
hand, claimed that the presence of cohesive elements is not a prerequisite for texture. She 
argued that stretches of language may make sense in spite of the absence of cohesive 
markers. She suggested that what actually gives texture to a stretch of language is not the 
presence of cohesive markers but our ability to recognize underlying semantic relations 
which establish continuity of sense. 
It is texture that makes a text as a unified whole especially while translating sacred texts like 
the Qurʾān and thus “it distinguishes text from non-text” (Eggins, 2004, p.24). A text 
acquires its texture through the interaction of “seven standards of textuality (cohesion, 
coherence, intentionality, acceptability, informativity, situationality and intertextuality” 
(Beaugrande & Dressler (1981, p.3). 
3.1.3.4.1 Texture in the Holy Qurʾān 
Texture is the spirit of every translation process in general, and the translation of the Holy 
Qurʾān in particular. The translation of texture is the complicated task of textural features; it 
is the delicate process of accommodating meaning within a new linguistic and rhetorical 
framework that should be dealt with sensitively. 
The translators of the Qurʾānic text should be aware of its texture that falls within form rather 
than content. Translators all seek to achieve equivalence of both content and form but the 
problem they encounter in translating Qurʾānic texture is frequently that of form. Qurʾānic 
form is prototypically and semantically oriented. The translation of the Qurʾān, in the view of 
Abdul-Raof (2001, p.111),“can never be regarded as the original Qurʾān but an interpretation 
into a different language. This is because of the loss of the textural or rhetorical values and 
other secondary meanings which words denote”. This is in line with Asad (1980, ii) who 
pointed out that “the Qur’an represents the ultimate beauty of expression and it is unique in 
its syntactic and rhetorical constructions and use of acoustic stress: all this makes it 
untranslatable”. Pickthall (1969, p.vii) supported their view that “it is extremely difficult to 
translate the  Glorious Qur’an, “the very sounds of which move men to tears and ecstasy”. He 
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stressed  that “the translation of the Qur’an can never take the place of the Qur’an in Arabic” 
(1969, p.vii). Nida (1964, p.154) also admitted that “only rarely can one reproduce both form 
and content in a translation, and hence in general, form is usually sacrificed for the sake of 
content”. This is attributed to the fact that the translators strive for achieving equivalent 
communication. 
3.2 Textuality and Translation 
Judging textuality means examining and investigating the whole text. According to Neubert 
and Shreve (1992, p.69), textuality is “the complex set of features that texts must have to be 
considered texts”. The concept of textuality systemizes the form with the content of the text. 
“If translation is a complex problem solving activity, then textuality is the goal-state toward 
which the process is working”(Neubert & Shereve, 1992 p.69). Texts are meant to 
communicate information from the producer to the receiver who exists in a certain contextual 
surrounding. To examine this idea, four components are relatively involved. A suggested 
schema will explain the relation between the components of the communication process and 
the standards of textuality. 
  
 
 
 
 
  
  
 
 
Figure 3.1 Textuality and the Communicative Process 
Adopted from El-Zayat (2000, p.82)  
Standards of Textuality  Communication Items 
Intentionality  
Acceptability  
Cohesion + Coherence  
Informativity  
Intertextuality   
Situationality     
1-Producer    
2-Receiver    
3-Message    
4-Situation   
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According to Neubert & Shreve (1992, p.70) “the effective translator must understand the 
elements that combine to create textuality if he/she is to manipulate them in the interests of 
the TT reader”. 
The effectiveness of the TT emerges from its naturalness, in other words, from the feeling 
that it is not a translation of some other text which is original. The naturalness of translated 
texts is a result of adopting the textual features that appeal to the expectations of TT readers, 
since those readers have “a set of textual expectations which control his or her reaction to the 
text”(Neubert & Shreve, 1992, p.126).Textuality is never an end in itself. It is the means 
toward a smooth translation product. 
Textuality and translation have a cultural phase that one has to be aware of. The translator 
involves two language systems as well as two cultures. Culture has the role of situation 
fixing. Translation is an intercultural communicative process just as it is intertextual. The 
translational situation has many socio-cultural elements that affect the process such as time, 
space and common mood etc. The text is a communicative occurrence that “comprises at 
least two participants who are able and willing to communicate with each other for a certain 
purpose and by means of a text” (Nord, 1992, p.12). 
Nord (1992, p.14) stressed that the communicative purpose of the text is not fulfilled unless 
working through the framework of “act-in situation”. She continued that “consequently, the 
distinction between text and non-text must be based on criterion of communicative 
function”(1991, p.14). 
3.2.1 Cohesion 
Cohesion exists in any text and it is the easiest standard of textuality that can be traced and 
measured because it has its obvious identifiable tools. The same does not apply for other 
standards, which need to be comprehensive and more accurate. There is no such text that 
does not have repeated items or some pro-forms or synonyms, collocations... etc. But, the fact 
remains that the use of cohesive devices has varying degrees. There could be a maximum or a 
minimum functioning of cohesive ties. Also, the presence of cohesive ties is not enough. In 
fact, the appropriateness of those ties has to be examined. This section deals with the 
definition of cohesion and some of its devices that produce connectivity of structure in a text. 
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Bell (1991, p.164) believed that cohesion “consists of the mutual connection of components 
of surface text within a sequence of clauses or sentences”. Martin & Rose (2007)  added that 
a text is organized cohesively through a hierarchy of waves of information called 
‘periodicity’ or ‘information flow’. According to them “periodicity is concerned with the way 
in which meanings are packaged to make it easier for us to take them in…giving readers 
some idea about what to expect, fulfilling those expectations, and then reviewing 
them”(2007, p.187). 
Martin & Rose (2007) showed how a meaningful text is created from periodical waves of  
information flow, which means that the writer’s ability in creating relations within the text is 
one of the crucial factors in organizing cohesive ties within the discourse. 
 
Cohesion provides texture in texts. It is necessary in the construction of text “though not a 
sufficient condition for the creation of text” (Halliday & Hasan, 1976, p.294).Cohesion 
expresses continuity of structure in a text in spite of the fact that continuity is not the whole 
of texture (Halliday & Hasan, 1976, p.298). The organization of each segment of a discourse 
in terms of its information structure, thematic patterns and the like is also part of its texture 
and is no less important than the continuity from one segment to another. 
 
The continuity in structure means that each clause or statement in a text has a marker or a tie 
that relates it to preceding discourse. It is the continuity provided by cohesion that enables the 
reader to supply all the missing pieces (Halliday & Hasan, 1976, p.297).   
Cohesion, for Baker (1992, p.218) “is the network of surface relations which link words and 
expressions to other words and expressions in a text”. Cohesion, then, works on the lexical 
and the syntactic elements that constitute any text. The cohesive markers have the work of 
filling in any gap that may occur between one structure and another following or preceding it. 
Linkage between words and structures to produce surface textness means cohesion.  
Cohesion, accordingly, is the linguistic means that produce connectedness in a text. Neubert 
& Shreve (1992) believed that cohesion and coherence can never be separated or discussed  
independently. Baker (1992) supported this view when she commented on cohesion in 
relation to coherence. They all believed that cohesion is the structuring of sentences and 
coherence is the structuring of meaning. The cohesiveness of the text grows as the text is 
 
 
 
 
70 
 
read, because sentences show more contact and ideas become much clearer. Baker (1992, 
p.218) confirmed the strong relation between cohesion and coherence stating that “cohesion 
is the surface expression of coherence relations, that it is a device for making conceptual 
relations explicit”. 
 
3.2.1.1 Lexical Cohesion 
 
Lexical cohesion refers to the role played by the selection of vocabulary in organizing 
relations within a text. Halliday & Hasan (1976, p.274) aptly defined lexical cohesion as “the 
cohesive effect achieved by the selection of vocabulary”. They also stated that no matter how 
rich in grammatical cohesion, no piece of discourse can form a text if it does not contain 
“cohesive patterning of a lexical kind”(Halliday & Hasan, 1976, p.292). Martin & Rose 
(2007) devoted a chapter in their book to what they called “periodicity: information flow”. 
The text is organized cohesively through a hierarchy of waves of information, called 
‘periodicity’(Martin & Rose, 2007, p.187).The recognition of periodical waves of 
information flow helps to create cohesive ties in a text and there are other devices which 
work together with periodicity for example, conjunction, reference and lexical cohesion 
(Halliday & Hasan, 1976). 
 
Baker (1992, p.202) echoed Halliday & Hasan’s (1976) definition of lexical cohesion by 
stating that “lexical cohesion refers to the role played by the selection of vocabulary in 
organizing relations within a text”. Lexical cohesion does not deal with grammatical or 
semantic connections but with connections based on the words used. It is achieved by the 
selection of vocabulary using semantically close items. Because lexical cohesion in itself 
carries no indication whether it is functioning cohesively or not, it always requires reference 
to the text to some other lexical item to be interpreted correctly. 
 
Halliday & Hasan (1976) believed that on the border line between grammatical (reference, 
substitution, ellipsis and conjunction) and lexical cohesion is the cohesive function of the 
class of general nouns. The class of general nouns is a small set of nouns having generalized 
reference within the major noun class such as ‘human nouns’, ‘place nouns’ and ‘fact nouns’, 
etc. 
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Regarding analysis of a text in respect of lexical cohesion, Halliday & Hasan (1976, p.290) 
emphasized that the most important thing is to use “common sense, combined with the 
knowledge that we have, as speakers of language, of nature and structure of its vocabulary”. 
Halliday & Hasan (1976, pp.274-292) distinguished two categories of semantic relations: 
reiteration and collocation. Reiteration is a form of lexical cohesion by which a reiterated 
lexical item is either: a repetition, a general word, a synonym, a near-synonym, or a 
superordinate. They are repeated below for convenience:  
           “There is a boy climbing the tree.” 
a. The boy’s going to fall if he does not take care.(repetition) 
b. The lad’s going to fall if he does not take care.(synonymy) 
c. The child’s going to fall if he does not take care.(superordinate) 
d. The idiot’s going to fall if he does not take care.(general word) (Baker, 1992, 
p.203). 
 
In example (a), there is a repetition of the same lexical item: ‘boy’; in (b), the reiteration 
takes the form of a synonym or near-synonym ‘lad’; in (c), of the superordinate is the term 
‘child’; and in (d), of a general word is ‘idiot’. All these instances have in common the fact 
that one lexical item refers back to another to which it is related by having a common 
referent. 
 
As for collocation, Halliday & Hasan (1976, p.284) admitted that it is the most problematic 
part of lexical cohesion. Unlike lexical reiteration, which takes place through repetition of an 
identical lexical item and through the occurrence of a different lexical item that is 
systematically related to the first one as a synonym or superordinate, collocation is achieved 
through the association of lexical items that regularly co-occur irrespective of whether or not 
there is identity of reference. Halliday & Hasan (1976, p.285) believed that in collocation the 
basis of the lexical relationship that features as a cohesive force is extended to include not 
only the reiteration categories (synonyms, near-synonyms, etc.) but also other categories such 
as complementaries, antonyms, etc.(see Halliday & Hasan,1976, pp.284-285).  
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3.2.2 Coherence 
Coherence is another standard of textuality.A text maybe cohesive but not necessarily 
coherent. Coherence is the main feature that creates a continuity of sense and meaning. 
Making sense is not an open-ended issue but it is limited to the background knowledge of the 
receivers. The text ought to make sense in accordance with the situational context of the 
readers. De Beaugrande & Dressler (1981, p.84) believed that “a text makes sense because 
there is a continuity of senses among the knowledge activated by the expressions of the text”. 
 
Creating a continuity of senses or a unified whole in a text is accessible through the 
construction of cohesion and coherence as the text unfolds (Halliday & Hasan, 1976; Butt et 
al., 2000; Martin & Rose, 2007). This can be applied through different strategies such as the 
use of reference, conjunction, lexical cohesion, and through the relationship of theme and 
rheme. 
 
Coherence produces wholeness in the text construction, in other words, the misplacement of 
any clause or sentence may cause a sort of disturbance in the flow of text continuity. De 
Beaugrande & Dressler (1981, p.84) defined a senseless text as “one in which text receivers 
can discover no such continuity, usually because there is a serious mismatch between the 
configuration of concepts and relation expressed and the receivers’ prior knowledge of the 
world”. 
Whether a text makes sense or not is subject to the presence or absence of coherence. Getting 
along with the meanings implied in the surface structure of any text written or spoken is 
conditioned by the writer or speaker’s own way of constructing the text coherently. 
Coherence as Baker (1992, p.218) noted is “the network of conceptual relations which 
underlie the surface text”. Coherence, here, is developed through the stretches of language 
that are connected by virtue of conceptual or meaning dependencies. Readers have their own 
expectations regarding the texture and the structure of texts; coherence in these texts fulfils 
those expectations. Just as cohesion makes the text hang together grammatically and 
lexically, coherence makes the text hang together conceptually and meaningfully. 
Neubert & Shreve (1992, pp.93-102) presumed coherence to be “a logical structure which 
defines the semantic connections between information units in the text”. As for translation in 
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relation to coherence, the translator should attempt to reproduce in the translated text 
coherence functionally parallel to that of the source text. Coherence is established in the TT 
by use of the translator’s full understanding of coherence in the ST. This understanding is 
shown in the logical structuring of the TT, which in turn works as a guide to the reader 
through the text. 
The importance of reflecting coherence in texts is faced with the complexity of determining 
specific parameters that can guarantee textual coherence. A text that is coherent is easier to 
comprehend and is processed more effectively. This is precisely the aim of translation. One 
translates to communicate a specific message. This communicative process involves 
comprehension and acceptability. Acceptability is one standard of textuality that exists 
partially in coherence and partially in intentionality. 
Preserving coherence in texts means considering the receivers. The translator intends the text 
to be coherent so as to meet the expectations of the receivers.  The intentions of the translator 
are involved in such a process. However, it seems that coherence, intentionality and 
acceptability constitute a closed circle. Coherent texts appeal to the audience, the text users 
cooperate using their background knowledge and the translator intends the text to be coherent 
and acceptable. 
 
 
 
 
 
 
Figure 3.2 The Co-Relation between Coherence, Intentionality and Acceptability 
Adopted from El-Zayat (2000, p.97) 
 
 
 
 
Coherence 
Intentionality 
Acceptability 
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3.2.3 Intentionality 
Intentionality is the third standard of textuality as suggested by De Beaugrande & Dressler 
(1981). It is related to the text producer (the author) and the text reproducer (the 
translator).Written or spoken texts have their implied intentions. If the intentions of the 
producer are not explicitly or implicitly definable, intentionality would not occur and 
subsequently textuality would be breached. Bell (1991, p.167) stressed the need to show 
intentions in the text, which closely relates to the acceptability of the text:“Even if a text is 
cohesive and coherent, the producer of the text must intend it to contribute towards some 
goal”. 
 Hatim and Mason stressed that intentionality should be examined because of its strong 
connection with cohesion and coherence (Hatim & Mason,1997, p.19).               
In so far as intentionality is concerened,translators need to specify as close as possible the 
intentions of the original producer. They seek to convey to the TL reader ‘what has already 
been communicated by a text producer and presented with varying degrees of explicitness in 
the text”(Hatim & Mason, 1997, pp.20-21). 
The text user and the TT user have their own parts to play because intentionality is 
discovered only in relation to the way readers perceive it. In other words, the intentions of the 
writer are identified if the receivers find some relevance in the text. Readers attend to only 
those elements which relate to their communicative purposes in the exchange. In translation, 
the translator works according to his or her knowledge about the features that make a certain 
text relevant to the readers.  
Hatim & Mason (1997, p.19) regarded intentionality as a contextual criterion which involves 
“the text producer’s attitude that the text in hand should constitute a cohesive and coherent 
whole that links up with a set of socio-textual conventions recognizable by a given 
community of text users”. 
Meaning in a text can never be in isolation from the text producer’s (whether the author or 
translator) intentions, beliefs, presuppositions and inferences. Meaning as Hatim & Mason 
(1997) explained is understood to cover areas of both socio-cultural and socio-textual 
practice. 
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Translation as a sort of rewriting involves the translator’s attempt to be as faithful as possible 
to the intentions of the original text producer. This faithfulness in TT production is achieved 
through operating the cooperative principle introduced by Grice (1975). The writer should 
establish his or her text in accordance with the maxims provided by the cooperative principle. 
This principle involves the producer’s intention to exchange information in the text with the 
receivers but this exchange can run forward and backward when the four maxims are applied 
in the structure of the text. The text “must consist of utterances which are in some way 
connected to each other. What guarantees this connection is called the cooperative principle” 
(Malmkjær,1998, p.29). 
The four maxims are mentioned in detail earlier in this chapter. Grice (1975) believed that 
working out these four maxims would help the receivers to get through the text. 
Consequently, if the translator attempts to observe these maxims, s/he would reach the 
required level of acceptability to the readers as far as the intentions become obvious. What is 
lacking in the idea of cooperation are certain parameters that indicate the presence or the 
absence of the maxims. The fact remains that it is hardly possible for a translator to be 
faithful to the intentions of the author. Interpretation or rather translation is “highly context 
dependent. The reason for this strong context dependence lies in the influential nature of 
human communication” (Gutt, 1998, p.49). 
 
3.2.4 Informativity 
 
Informativity is regarded as the fourth most important standard of textuality as far as this 
study is concerned. The content of any text can never be separated from the coherence, 
intentions and cohesive devices of the text. Informativity is strongly connected to coherence, 
in particular, since it has to do with the thematic structure of text in addition to the 
informative structure. From an informative point of view, a text is seen as the informative 
structure. It is seen as the realization of choices made from among sets of options. The less 
probable and predictable a choice is, the more informative and interesting it is (Bell, 1991, 
p.167). Informativity takes place in a text when there is a balance created between the 
expected and the less expected content. De Beaugrande & Dressler (1981, p.139) used 
informativity to “designate the extent to which a presentation is new or unexpected for the 
receivers”. The strong relation between coherence and informativity appears in their 
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commentary: “if attention is focused on the coherence of concepts and relations, other 
systems are not given prominence unless deliberately handled in noticeably non-expected 
ways”(1981, p.139).  
There are three levels of informativity, which must be present in the text with acceptable 
degrees but there should also be a sort of a balance among the three levels:  
1- First level occurrences are well integrated into a system or setting that they receive very 
little attention. First level choices are those function words that even the frequent 
occurrences of them in a text are hardly noticed. On the other hand, content words are 
more informative, since they activate more extensive and diverse cognitive materials and 
can elicit more pronounced emotions or mental images than can function words. First 
order informativity is always present in any text whether or not there are higher orders.  
2- Second level occurrences appear when the first order choices are below the upper range of 
probability. The presence of at least some second order occurrences would be the normal 
standard for textual communication, since texts, purely on the first order, would be 
unacceptable at all and difficult to construct. It is impossible to create a text that consists 
only of function words. 
3- Third level occurrences are those choices that at first appear to be outside the set of more or 
less probable options. They are at the highest degree of informativity because they 
constitute the unexpected part of the text. These are comparatively infrequent occurrences 
which demand much attention and processing resources, but which are, in turn, more 
interesting. The usual kinds of the third order occurrences are one of two: (a) Discontinuity 
where material seems to be missing from a configuration.(b) Discrepancies where text 
presented patterns do not match patterns of stored knowledge. De Beaugrande & Dressler 
(1981, p.145) continued defining the limitation of third level choices saying: 
The degree to which a third-order occurrence is actually disturbing would depend on 
the strength of linkage affected. An occurrence that ran counter to DETERMINATE 
knowledge would be more disorienting than one that ran counter to TYPICAL; and a 
violation of typical knowledge would be more disturbing than that of ACCIDENTAL.  
The aim of applying informativity as an important standard of textuality lies in the text 
producer’s desire to keep the reader interested and attentive throughout the whole text. This 
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interest of the reader is produced through setting some conventions on the part of the text 
producer, whether the author or translator. In fact, the author is much more burdened with 
preserving those conventions more carefully and more attentively: 
1- Real world: All the facts and propositions that have proven to be true must be put into 
account, in addition to the beliefs which are applicable to some real or recoverable 
situation or event. The real world is the text readers’ reference to the textual world; and if 
there is a sort of matching between the textual world and the real world, communication 
occurs. Of course, text producers create many texts that are not factual as far as the real 
world is concerned; still readers tend to use the real world as their point of orientation. 
2- Language: The language of the text should be properly organized. Sound and syntax 
should be functionally matched and appropriately used to fulfill their intended purpose. 
3- Functional sentence perspective: This is the technique for arranging sequences according 
to the informativity of elements or groups of elements, as means for signaling the 
considered new, important, or unexpected. There should be a balance between maintaining 
a clear point of orientation and keeping a high level of informativity. 
4- Text type: It is an important criterion that controls the range of options that would be 
utilized. Conventions of expression should be modified according to the text type and 
purpose, establish informative content and create the needed balance in the text 
construction. 
5- Immediate context: It is the situational context where the text occurs and is utilized. What 
is different about informativity is its ability-if observed properly-to perform the 
unexpected through the expected. The expected lies in the words chosen themselves; they 
are not awkward or weird; still, they are put in a specific form that makes the whole clause 
or statement unexpected to the receivers. Actually, readers are always expecting specific 
choices to occur more frequently than others but informativity can be increased on 
occasions by breaking out of one’s own established style. The actual effects of an 
occurrence in its context can always be upgraded or downgraded via appropriately planned 
settings (De Beaugrande & Dressler, 1981, pp.146-150).  
All the previously mentioned conventions must be taken into consideration while planning 
the text to be informative. Neubert & Shreve (1992, p.89) related informativity to translation 
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as: “a measure of the  information a translation provides to an L2 readers about L1 events, 
states, processes, objects, individuals, places and institutions”. 
Translation is a sort of channel that elicits exchange between senders and receivers. This 
channel ought to be informative taking information to the other side and receiving from it. 
Given that translation is a communication process, it is then an occurrence of information 
transfer. Hatim & Mason (1997, p.26) noted that informativity “concerns the extent to which 
a communicative occurrence might be expected or unexpected, known or unknown, certain or 
uncertain”. They view the communicative occurrence of informativity in translation from two 
points, a local one and a global one.  
Higher degrees of informativity occur when the text producer uses a certain choice of words 
that does not seem to fulfill the expectations of the receivers. For example, one could 
encounter a very high degree of informativity if a linguistic genre is used in an informal 
conversational setting. Situation or context of the occurrence has a very significant role to 
play in the degree of informativity in a text. The fulfillment or defiance of the receiver’s 
expectations stands at the center of communicative or stylistic creativity. Informativity must 
have a scale of two extremes: the least and the most expected. The translator has the task of 
setting his or her text on that scale to measure the level of the informative content in this text 
(Hatim & Mason, 1997, p.27). 
As mentioned earlier, there is an undeniable connection between situationality and 
informativity. Situationality determines the need for information, the content that must be 
transferred. Texts exist in the TT culture whose situationality and informativity are similar to 
that of the translation. If the informativity of the ST and the TT is identical, there is no need 
for translation. 
Parallel texts are important guides for the translator to produce a TT similar in construction to 
the original since it exhibits most of the features that the translation should possess. The 
translator’s mission is to create a linguistic surface that will allow the ST user to retrieve from 
the text the same content that was in the ST original. Thus, translation makes the appropriate 
changes in the text concerning informativity. Translation reorders informativity making 
alternates and new distributions. All the reordering  influences and is influenced by the text 
receiver’s attitudes.“The order of informativity is a measure of significance of the 
information units in a text.” (Neubert & Shreve, 1992, pp. 89-92).  
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One more task for the translator is his/her attempt, before translating, to determine the mutual 
background knowledge of the SL and the TL readers in order to make some reasonable 
assumptions that would be used in the translation process. 
 
3.2.5 Acceptability 
Acceptability as a standard of textuality is concerned with the reader’s reaction to the text. 
The writer should be aware of what is acceptable for his readers and what is not. Baker 
(1992, p.123) averred that “the acceptability of any sequence of sentences in a given context 
depends on how it fits into its surrounding textual environment”. Acceptability is not separate 
from other standards. In fact, it is strongly connected to both intentionality and coherence. 
The receiver accepts a text when he finds himself going through it and there is a sort of 
continuity running within that text. In other words, the acceptability of a text is guaranteed by 
the presence of coherence. 
Intentionality and acceptability are closely linked, because if the producer intends the text to 
be acceptable, s/he will make use of all the possible means to reach such a goal. Also, 
intentionality is observed only if the reader accepts the text and figures out the intentions. 
Neubert & Shreve (1992, p.73) stated that “for a text to be received as a piece of purposeful 
linguistic communication, it must be seen and accepted as a text... the receiver must be able 
to determine what kind of text the sender intends to send, and what was to be achieved by 
sending it”. 
For a translator to produce a culturally acceptable text, s/he should be aware of the 
acceptability standards of the target community.  Also, the translator should understand the 
mechanisms of producing an acceptable text of a specific type. In other words, every text 
type in every culture has its own characteristic features that the translator should be aware of 
to reflect the required effect. Neubert & Shreve (1992, p.73) assumed that “this is not difficult 
if the SL and the language users have the same acceptability standards of the text type”. De 
Beaugrande & Dressler (1981, p.131) believed that “text receivers must accept a stretch of 
language as a cohesive and coherent text capable of utilization”. Acceptability has to be 
distinguished from grammaticality, since acceptability is concerned with the communicative 
perspective of the utterance not the grammatical structure.  
Acceptability of a text is an unannounced agreement between the author and the reader to 
create a channel for communication where both should intend to cooperate as to 
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communicate. The attempt to read a translated text implies that the receiver is willing to 
accept the text as a translation and hence fills in any slots of communication that maybe due 
to differences of cultural background or situation.  
3.2.6 Situationality  
Situationality involves the extent to which a specific text is relevant to a certain situation. 
Texts possess a degree of relevance in so far as they exist for a particular communicative 
purpose and link communicative acts to the situation in which they occur (Bell, 1991, p.16). 
Relevance or situationality is considerably linked to acceptability. Judging the acceptability 
of a text is done in terms of the validity of its reference not to the real world only, but rather 
in terms of its believability and relevance to the participants’ outlook regarding the situation. 
Situationality is marked through the author’s use of the variables of field, mode, and tenor. 
The subject matter that the author is discussing together with all the contextual factors 
decides the author’s choice of the formality level and the medium he will use (Hatim & 
Mason, 1997, p20). In fact, texts are part of a specific context. It is undoubtedly misleading to 
try to separate a text from its situational setting. Neubert & Shreve (1992) identified 
situationality as “the location of a text in a discrete socio-cultural context in a real time and 
place”. 
Situationality in translation is an essential standard because the translator is reproducing a 
text in a completely new context, that is, the TL culture. This creates many complexities for 
the translator who should be able to cover everything about the target culture and the 
acceptable contextual setting. Neubert & Shreve (1992, p.85) stated that “in translation the 
text will be activated in a situation never intended by the L1 author”. The translator is a 
receiver and a sender at the same time. He has to absorb the SL text comprehensively in order 
to reorganize it and accommodate it as to fit into the new cultural community. The relevance 
of the text to the new situation is the only determiner of the translatability of any text.  
3.2.7 Intertextuality 
Intertextuality is a wide-ranging textual phenomenon that is crucial to text processing both 
within and between languages. Intertextuality as a standard of textuality concerns “the ways 
in which the production and reception of a given text depend upon the participants’ 
knowledge of other texts.”(De Beaugrande & Dressler, 1981:182). According to Bell (1991, 
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pp.170-171) intertextuality refers to “the relationship between a particular text and other texts 
which share characteristics with it; the factors which allow text-processors to recognize, in a 
new text, features of other texts they have encountered” Neubert & Shreve (1992, p.120). 
Neubert & Shreve (1992, p.117) believed that “intertextuality may be the most important 
aspect of textuality [i.e. communicativeness] for the translators. “Every translation can be 
viewed as having a double and mediated intertextuality: ‘double’ because the ST has 
intertextual relationships with other SL texts, the TT has a special relationship with the ST 
and the TT enters new relationships with other TL texts; ‘mediated’ because translators meet 
the target culture’s need to access information in source culture texts by mediating ST and TT 
intertextuality. De Beaugrande & Dressler (1981, p.206) suggested that “the whole notion of 
textuality may depend upon exploring the influence of intertextuality as a procedural control 
upon communicative activities at large”. It is Neubert & Shreve (1992, p.118) who provided 
a method for unifying goal in translation. This is why translators must strive to create the 
‘right’ text to match the right goal. Deviations from expected norms in the SL may be 
attributed to intertextual incompetence-the writer ‘doesn’t know how to write-but in 
translation deviations are usually the result of the translator’s inability to mediate the 
divergence between the textual conventions of the two language cultures. This is the reason 
why it is essential for the translator to consult parallel texts in the TL as these would supply 
clues that “translation is meditated intertextuality” (Neubert & Shreve, 1992, p.123). 
 
3.3 Conclusion  
The chapter has surveyed the literature on meaning and its relevance to translation. Both 
semantic and pragmatic aspects of meaning and their role in translation have been discussed. 
The chapter has also tackled new trends in text linguistics such as texture and textuality. The 
contributions of scholars such as Halliday (1994), Halliday & Hasan (1976), Martin & Rose 
(2007) and De Beaugrande & Dressler (1983) to the field of text linguistics have also been 
surveyed and consulted. Finally, standards of textuality as discussed by De Beaugrande & 
Dressler (1983) have been discussed in detail. The applications of such standards to 
translation studies as discussed by Neubert & Shreve (1992), Baker (1992) and Hatim & 
Mason (1990) have been explicated throughout. 
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Chapter IV 
 Analytical Framework 
Models of Religious Translation 
4.0 Overview   
This chapter deals with the analytical framework of the study, part of which has been 
theoretically presented in chapter III. It discusses basic theoretical models that can be 
partially utilized in the translation of near-synonyms in the Qurʾān. Of these models, 
Nida’s (1964) dynamic equivalence, Gutt’s (1991) relevance theory as well as 
Beekman & Callow’s (1974) historical vs. dynamic fidelity are reviewed. Since the 
study is also concerned with the role of near-synonyms in the textuality of the text, the 
chapter, therefore, surveys the text-analysis translation-oriented approaches of Hatim 
& Mason (1990) which is a direct application of Halliday’s Systemic Functional 
Linguistics (1994), De Beauragrande & Dressler’s (1981) and Neubert & Shreve 
(1992). These models, along with the other theoretical aspects discussed in the 
previous chapter, form the basis of an eclectic approach to be followed in this study. 
They will further facilitate the analysis of the near-synonyms and direct the study 
systematically 
 
4.1 Models of Religious Translation 
There are different kinds of theoretical models which have been designed for the 
purpose of dealing with problems in translation studies. These models undoubtedly 
contributed, each in its own way, to the theoretical understanding of the process of 
translation. Models are classified according to the aspects they emphasize most; some 
models may emphasize the formal aspect of translation, others may focus on the 
cultural aspect of translation, yet some others may concentrate on the textual aspect of 
meaning.  
4.1.1 Nida’s (1964) Model of Bible Translation 
Nida’s (1964) Towards a Science of Translating is considered a major turning point 
for providing a scientific theory of religious translation in general and Bible 
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translation in particular. Following the prevailing code–model of communication, he 
made two fundamental assumptions: (a) “any message can be communicated to any 
audience in any language provided that the most effective form of expression is 
found; (b) humans share a core of universal experience which makes such 
communication possible” (Smith 2007). Based on the latest linguistic advances to 
translation theory, he opted for an idiomatic rather than a literal translation of the 
Bible. Based on the principle of equivalent effect of Rieu & Phillips (1954), Nida 
(1964) stressed the importance of dynamic equivalence in Bible translation. 
According to Nida (1964, p.156), two types of translational equivalence take place. 
The first is the formal equivalence which “focuses attention on the message itself, in 
both form and content….”. On the other hand, a translator who opts for dynamic 
equivalence in translation “is not so concerned with matching the receptor-language 
message with the source-language message, but with the dynamic relationship…”. In 
other words, a dynamically equivalent translation, according to Nida (1964, pp.159-
160) 
 
aims at complete naturalness of expression, and tries to relate the receptor to 
modes of behavior relevant within the context of his own culture; it does not 
insist that he understands the cultural patterns of the source-language context 
in order to comprehend the message.  
 The translator can substitute (TL) items “which are more culturally appropriate for 
obscure (ST) items making linguistically implicit (ST) information explicit and 
building in a certain amount of REDUNDENCY to aid comprehension” (Nida, 1964, 
p.131). The translator does not attempt to “match the receptor-language message with 
the source-language message”; he/she rather attempts to “relate the receptor modes of 
behavior relevant within the context of his own culture” (Nida, 1964, p.159). An 
example of dynamic equivalence is Nida’s well-known translation of the Biblical 
phrase “Lamb of God”, which has been dynamically translated into an Eskimo 
language as “seal of God” for those who are not acquainted with (lamb); (pig-herder) 
is substituted for (shepherd) for those who are not acquainted with (sheep) (Nida and 
Reyburn, 1981, p.1). Nida and Taber argued that a “high degree” of equivalence of 
response is needed for the translation to achieve its purpose, although they pointed out 
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that this response can never be “identical with that elicited by the original” 
(1969/1982, p.24). However, dynamic equivalence according to them, should not be 
adopted in all contexts. Only linguistically implicit elements in the ST- rather than 
any additional contextual information which may be necessary to a new audience-may 
legitimately be made explicit in the TT (Shuttleworth & Cowei, 2007, p.47). In so far 
as the translation process is concerned, Nida & Taber (1969) made it clear that 
translation is a three-stage process: analysis, transfer and restructuring as the 
following diagram shows: 
 
(i) Analysis: at this stage the text is analyzed into what Nida called “kernel sentences” 
which refer to “the basic structural elements out of which the language builds its 
elaborate surface structure” (Nida & Taber, 1969, p. 39). (ii) Transfer: it is concerned 
with “adjustments necessary in a dynamic equivalence translation, such as who should 
make the translation, semantic adjustments, idioms, grammatical adjustments, and the 
emotional impact of the translation” (Doty, 2007, p.47).  
(iii) Restructuring: at this stage of the translation process the material transferred to 
the receptor language is adjusted to the requirement of the language it is transferred 
to, so that it would be acceptable. Factors such as language register, oral versus 
written style, dialects, and even discourse structure are considered at this stage. 
               Source-Language  
                    Text 
   
                 Analysis  
 
     
                    Kernel  
                 Sentence     ………..      Transfer                   
  
                                                                    
                       Target-Language  
                            Text  
 
                          Restructuring  
 
 
                            Kernel  
               Sentence 
 
  
 
 
Figure 4.1 Nida’s System  of Translation 
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The translation will be considered as appropriate as far as it equally affects the target 
audience (TA) as the original affects the source audience (SA). This is why the 
translator should work out the different aspects of the source context, try to translate 
the context and modify the TT accordingly.  Nida & Taber observed that “contextual 
consistency should be given greater preference than verbal consistency”. Words 
cannot be translated without regard for the context in which they occur (1969/1982, 
p.15). They cited examples of Greek Soma in different passages of the Bible and 
observed that in one English–language version it has been differently translated into 
body, herself, corpse, your, very, selves, and lower nature (1969/1982, p.15). 
 
Needless to say, this emphasis on context as advocated by De Beaugrande & Dressler 
(1981), Halliday (1994), Martin & Rose (2007) and Mwihaki (2004) has been 
discussed as a prime criterion for translation in the previous chapter.   
 
However, Nida himself acknowledged that it is not always possible that the translated 
text affects the TA in the same way the original text affected its audience. He argued 
that “the total impact of a translation may be reasonably close to the original, but there 
can be no identity in detail”(1964, p.156). In a later publication and to avoid the 
misinterpretation of the term by other researchers, Nida & Reyburn (1981) coined the 
term functional equivalence instead of dynamic equivalence. They justified the shift 
of their paradigm stating: 
One conspicuous difference in terminology in this volume in contrast with 
Theory and Practice of Translation and Towards a Science of Translating is 
the use of the expression “functional equivalence” rather than “dynamic 
equivalence.” The substitution of “functional equivalence” is not designed to 
suggest anything essentially different from what was earlier designated by the 
phrase, “dynamic equivalence.” Unfortunately, the expression “dynamic 
equivalence” has often been misunderstood as referring to anything which 
might have special impact and appeal for receptors. Some Bible translators 
have seriously violated the principle of dynamic equivalence as described in 
Theory and Practice of Translation and Towards a Science of Translating. It 
is hoped, therefore, that the use of the expression “functional equivalence” 
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may serve to highlight the communicative functions of translating and to avoid 
misunderstanding ( De Waard & Nida, 1986, pp.vii-viii). 
 
Nida’s functional or dynamic model of Bible translation is important for the 
translation of the meanings of the Qurʾān because of its focus on the context and 
communicative effect. It is an accepted fact that the effect of the translated text on the 
TA will never match the effect of the original on the SA for the simple reason that the 
Divine effect cannot be challenged. It would be helpful if the translator tries to 
translate the words of God in such a way that the translation looks straightforward and 
easily comprehensible. The present study takes the criterion of equivalence effect into 
account especially when one of the translations under investigation looks more natural 
than the other. It adopts some of Nida’s insights, for example, the dynamism of the ST 
expressions and compares them to their TT equivalents. Translating the meanings of 
the Qurʾān for the study does not confine itself to a particular model or approach but 
applies what is relevant and useful for the religious translator. 
4.1.2 Beekman and Callow’s (1974) Model  
Beekman & Callow (1974, pp.33-34) tackled the notion of fidelity in translation, 
which is considerably significant in translating a sacred text. It does not only focus on 
meaning but also on the features of linguistic form. For them, a faithful translation is 
one which transfers the meaning and dynamics of the original text. They pointed out 
that to translate faithfully involves knowing what the scripture mean. That is to say, a 
faithful translation should convey to the reader and hearer the information that the 
original text conveyed to its readers or hearers. At the same time, it makes natural use 
of the linguistic structures of the original and it should be understood with ease by the 
recipients of the translation. In brief, the question of fidelity, according to Beekman & 
Callow (1974, p.34), answers two questions: “(1) Does the translation communicate 
the same meaning as the original? (2) Does it communicate the meaning as clearly 
and as idiomatically as the original?” 
Beekman & Callow (1974) paid special attention to two types of fidelity while 
translating scriptures. The first is fidelity to the meaning of the original or what they 
called exegetic fidelity. A translator should be able to exegete the text if he/she is to 
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preserve the meaning of the original. Exegesis is defined by Toussaint (1966) in 
(Beekman & Callow, 1974, pp.34-35) as “a critical study of the Bible according to 
hermeneutical principles with the immediate purpose of interpreting the text...”   
Fidelity to historical reference is another aspect of fidelity to the meaning of the 
original text. As Christianity is deeply rooted in history, the historicity of the message 
should be rendered carefully without any distortion. Beekman & Callow (1974, p.35) 
adopted the strategy of not transplanting historical narratives into a target setting. 
What is applicable to Christianity is also applicable to Islam. Thus, “objects, places, 
persons, animals, customs, beliefs or activities which are part of a historical statement 
must be translated in such a way that the same information is communicated by the 
translation as by the original statement”(1974, p.35).  
A translator of a holy text, as Beekman & Callow (1974, p.36) argued, should not 
undermine fidelity to didactic references. The Bible “is replete with commands, 
illustrations, parables, and similitude, all of which have a didactic function which in a 
faithful translation must be preserved.” However, the tension between didactic and 
historical fidelity is sometimes unavoidable. Some cultural items for instance have 
both historical and didactic nuances. Any attempt to be faithful to both functions will 
be at the cost of the dynamics of the original. The translator  
will find himself in a dilemma. To keep the unfamiliar items used by an author 
in an illustration may obscure the teaching. On the other hand, to substitute 
known items of the RL (receptor language) culture may misrepresent the 
cultural setting of the original documents (Beekman & Callow,1974, p.36). 
A third type of fidelity that needs to be considered while translating the scripture is 
the “dynamic fidelity”, which refers to the naturalness of the linguistic structures of 
the TT and the ease with which the readers can understand the translated message 
(Beekman & Callow, 1974, p.39).Thus, for some religious texts to be translated 
according to Beekman & Callow (1974), “historical fidelity” as well as “exegetic 
fidelity” should be given priority over the impact of the message on different 
audiences.   
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The strategies of historical fidelity and didactic fidelity should be adopted while 
translating the Qurʾān in general and near-synonyms in particular. It is customary to 
say that languages differ in their lexical structures and although “there is an extensive 
core of shared concepts between languages”, on the other hand “total matching cannot 
be assumed” (Beekman & Callow, 1974, p.175). A good translation therefore handles 
equivalence at the literal and non-literal levels according to the requirements of the 
TT. Beekman & Callow (1974, p.178) listed the possibilities of literal and non-literal 
lexical equivalence across several structural features of the lexicon as table (4.1) 
explains: 
STRUCTURAL 
FEATURE OF 
THE LEXICON 
LEXICAL 
FORM  IN THE 
ORIGINAL 
LANGUAGE 
Lexical form in the receptor language  
Literal 
Equivalent (form 
of original and 
RL match)   
Non literal 
Equivalent ( form 
of original and 
RL do not match)  
Componential  
Complexity  
Single word  Single word  Phrase or clause  
Phrase or clause  Phrase or clause  Single word  
Synonymy  
 
Several 
Synonyms   
Same number of  
equiv. synonyms  
Fewer, more, or 
no synonyms  
No synonyms No synonyms  Several synonyms  
Antonymy Positive Positive  Antonym negated  
Negative Negative  Antonym stated  
positively  
Generic  
Specific 
 
Generic  Generic  Specific  
Specific  Specific  Generic  
Reciprocity  Nonreciprocal  Nonreciprocal  Reciprocal  
Figurative  
Nonfigurative  
Figurative Figurative  Nonfigurative  
Nonfigurative  Nonfigurative  Figurative  
 
Table 4.1 Literal and Non-Literal Equivalence 
In so far as synonymy is concerned, the original language may have several synonyms 
whereas the receptor language may have an equal number of synonyms, fewer, more, 
or even none at all. Beekman & Callow (1974, p.181) cited the terms such as trespass, 
unrighteousness, lawlessness, bad, evil and offend, which can be used as synonyms 
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for sin in certain contexts. If the TL has only one way to express the concept of sin, 
the translator is forced to use it in all other contexts. When the translator comes across 
several near-synonyms in the original, he/she should refer to some reliable reference 
works and examine the generic and specifying components of meaning. The generic 
component refers to the component of meaning shared by each member of the 
semantic text. The specifying components refer to the distinctive or contrastive 
components associated with each member of a semantic set. In some cases, incidental 
or supplementary components of meaning may also be considered. A particular area 
of synonymy which poses special difficulty to the translator is that of “doublet” or 
“rhetorical parallelism” where two or more near-synonyms are used together. This 
linguistic device is commonly used in Arabic for explanatory, emphatic and stylistic 
purposes. To translate those doublets, Beekman & Callow (1974, p.182) argued: 
The meaning of the doublet is to be preserved faithfully, even if the form 
cannot be. In fact, the translator should use a doublet form only in those ways 
and contexts in which it is naturally used in the RL. In practice, this means 
that a synonymous doublet is often handled by one of the equivalent 
forms....In the case of generic-specific doublets there is the choice of using 
both terms or of using just the term which is in focus in the context which is 
usually the specific one. 
Beekman and Callow’s approach, although based, to a great extent, on Nida’s formal 
vs. dynamic equivalence model mentioned earlier, provides useful insights for the 
present study. While translating near-synonyms in the Qurʾān, the issue of fidelity 
cannot be ignored. The translator has to try his/her best to remain faithful to the 
historical and cultural elements of the original and sacred text even if annotations are 
needed and they may hamper the naturalness of the translated text. It is an accepted 
fact that the translator, however skilful, cannot produce a translation which is as 
natural to the TA as the original is to the SA. While translating the Qurʾān, an 
exegetic translation is, therefore, unavoidable. Besides, Beekman & Callow’s 
treatment of near-synonyms and especially doublets will be taken into account while 
translating the Qurʾān.  
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 4.1.3 Gutt’s (1991) Relevance Theory 
When an addressor makes an utterance, he/she intends to transmit some kind of 
information. The linguistic properties of the speaker’s utterance enable the addressee 
to infer the intention of the speaker and to form semantic representations in the mind. 
The relevance theory of Sperber & Wilson (1986) is mainly interested in the 
description of how communication takes place and how linguistic expressions acquire 
their meaning in context. According to the relevance theory, Fawcett (1997, p.135) 
observed that text “does not mean the co-text or the situation. It is rather a set of 
assumptions that the listener has about the world. This set is potentially enormous, 
including absolutely everything the hearer can see, feel, remember, etc.”. A context, 
therefore, is a cognitive concept that refers to the part of cognitive environment 
employed in the interpretation of a text. Gutt (1991) claimed that this theory provides 
the much needed framework for understanding translation. The basic tenet of this 
theory lies in the assumption that if communication is solely a matter of encoding and 
decoding messages as the code model of communication claimed, then, any message 
can be communicated to any audience. Communication is highly context dependent, 
and thus, it is not always possible to convey any message to any audience just by 
finding the best way of encoding it. Gutt objected to the meaning–based approaches to 
translation of  Nida (1964), Nida & Taber (1969), Beekman & Callow (1974), 
because they do not pay attention to the context–based nature of communication 
properly. The translator seeks to produce a successful translation which should 
attempt to convey the contextually derived implications of the original to the target 
readers. Relevance is a graded notion which depends on the interaction of two 
dimensions: contextual effects and processing effort. Zhou (2004, p.236) in 
Zhonggang (2006, p,45) classified relevance in terms of its degree into optimal 
relevance, strong relevance, weak relevance, and irrelevance as the table below 
demonstrates: 
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Relevance Contextual Implication Processing Effort 
Optimal relevance Fully comprehensible Without unnecessary effort 
Strong relevance Relatively clear With some necessary effort 
Weak relevance Implied Considerable effort taken 
Irrelevance Vague and unclear All the effort is in vain 
 
Table 4.2 Classification of Relevance 
 
Three basic distinctions in relevance theory are of special interest to translation. The 
first is the descriptive use vs. interpretive resemblance. According to Gutt (1991), a 
translation can be an instance of interpretive resemblance if it is related in some cases 
to the original. If a translation, on the contrary, is independent and the addressee does 
not know there was an original, it is a case of descriptive use. 
 
Another important dichotomy in relevance theory is that of primary and secondary 
communication situations. A primary communication situation includes three factors 
which the addressee needs to understand to grasp the addressor’s informative 
intention: the speaker’s utterance, the activation of the correct set of contextual 
assumptions and properly functioning capacity to make inferences from these two 
things obtained (Fawcett, 1997, p.136). A secondary communication situation takes 
place when an addressee or text-receiver “may fail to activate the contextual 
assumptions intended by the communicator”(Fawcett, 1997, p.136). The latter 
situation is very common while translating between distant cultures such as Arabic 
and English. 
Gutt (1991, p.122) introduced two types of translation with a “desire to distinguish 
between translations when the translator is free to elaborate or summarize and those 
when he has to somehow stick to the explicit contents of the original”. In direct 
translation, the translator tries to remain faithful to the content and the form of the 
original as far as possible. It is only by use of the originally intended contextual 
information, this goal can be achieved. 
Concerning the linguistic differences, Gutt (1991, p.6) pointed out that what matters 
for the achievement of interpretive resemblance is not so much the sharing of the 
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concrete linguistic features as the possibility of replicating in the receptor language 
the more abstract communicative clues provided by the original. As Shuttleworth & 
Cowie (2007, p.41) pointed out, “the notion of the original context-which is 
conceived in terms of the explicit and implicit information which is available to the 
original audience-is vital”, since translation is viewed in terms of the “interaction of 
context, stimulus and interpretation”(Gutt, 1991, p.188), and the new audience bears 
the responsibility of compensating for changes in the contextual information 
available. Translators who use this mode of translation do not prefer to use 
explanatory insertion in the translated text, but rather use footnotes, end notes and 
glossaries to help the readers understand the original text properly.  
Indirect translation, on the other hand, is based on the assumption that the whole 
meaning of the original cannot be conveyed across contextual chasms. The translator 
does not seek to convey all the nuances and assumptions of the original but only those 
relevant assumptions to the receptor audience. Fawcett (1997, p.138) described this 
kind of translation as a flexible context-sensible concept of translation which allows 
for very different types of TTs to be called translation. The translation of near-
synonyms in the Qurʾān becomes easy if the context is very clear. Communication 
cannot be successful unless the contextual effect is obvious. To familiarize the reader 
with the real context and to keep the content of the original, several devices such as 
glossaries, footnotes, book introductions, etc., can be used to bridge any relevance 
gap. Unlike Nida’s functional equivalence and Beekman & Callow’s idiomatic 
translation, this model discourages cultural domestications or adjustments and 
emphasizes the urgent need to educate the readers as to the cultural background of the 
Bible so that they can understand the message when they read it. 
 
4.1.4 Halliday’s Sociosemiotics Approach 
 Halliday’s sociosemiotics approach or Systemic Functional Grammar (SFG) as it is 
commonly known is a social approach that views language as a meaning-making 
resource. Language, according to SFG, consists of several strata. These strata are: 
context, which include context of situation, context of culture, discourse, semantics, 
lexicogrammar and phonology/graphology. The context, which is an extralinguistic 
stratum, is realized in the content level of language and the content is realized in the 
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expression level. Butt et al. (2000, p.7) showed a diagrammatic representation of the 
relationship between the different strata as follows: 
  
 
  
Figure 4.2 Halliday’s Sociosemiotics Approach 
        (All the levels except the context level are systems within language.) 
 
Semantics: Resource for meaning. This level is the gateway to the 
linguistic system; for instance, it enables us to act by means of 
meaning, i.e. by adopting semantic strategies, and it enables us to 
reflect on the world by turning it into meaning, i.e. by semanticizing it. 
The strata role of semantics is thus that of an interface–an interface 
between systems that lie outside language and systems at the stratum 
of lexicogrammar. Since meaning is interpreted as a resource, it is a 
functional/rhetorical/communicative phenomenon rather than a 
 
 
 
 
94 
 
formal/philosophical one and this is reflected in two ways in the 
conception of semantics: (i) it is multifunctional: it is not concerned 
only with representational meaning; and (ii) it is a semantics of text 
(discourse), not only of propositions. The latter follows from the 
observation that text (rather than words or sentences) is the process of 
communication. 
Lexicogrammar: Resource for wording meanings, i.e. for realizing 
(expressing) them by means of structures and ‘words’ (more strictly, 
grammatical and lexical items), or wordings. Lexicogrammar includes 
lexis (vocabulary) as well as grammar in one unified system; lexis is 
interpreted as the most specific (delicate) part of grammar. Grammar 
includes morphology as well as syntax; the two are not stratally 
distinct (Matthiessen, 1995, p. 5). 
 
According to Halliday (1994, p.35) a distinctive meaning is construed through three 
strands of meaning referred to in SFG as metafunctions. These metafunctions are 
ideational, interpersonal and textual metafunctions. Ideational meaning represents our 
experience of the world. Interpersonal meaning is concerned with the relationship 
between the speaker and the listener and personal attitude. Textual meaning expresses 
how the ideational and interpersonal meanings are organized into a coherent linear 
whole as a flow of information (Kim, 2007, p.6). 
 
Each metafunction is realized through a particular system.The ideational metafunction 
is realized through transitivity, the interpersonal metafunction is realized through 
mood and the textual metafunction through theme. They are also related to the three 
situational aspects of register: field, tenor and mode respectively. In brief, SFG 
emphasizes the relationship between a text, context, and the social structure. 
Language is a system of signs with some social functions. Grammar or linguistic 
forms are means to an end rather than an end in themselves (i.e., they are means to 
realize meanings). It is worth mentioning that SFG inspired several meaning-as-use 
taxonomies which have been mentioned in the previous chapter. 
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This model can be useful to the present study for the significance it gives to context in 
its wider meaning, that is, the context of situation and in its narrower meaning, that is, 
the co-text). This resolves ambiguity and helps translators better understand not only 
lexical, syntactical, and structural meaning, but also the difference between referential 
and associative meaning (Hu, 2000, p.4).It can be used to account for the extent to 
which the translation of near-synonyms in the Qurʾān contributes to the textuality of 
the discourse structure. This can be done through the investigation of coherence and 
cohesion of the translated passages. The analysis of the Qurʾānic near-synonyms from 
a contextual, semantic (pragmatic) and lexicogrammatical point of view will 
ultimately help the translator produce a faithful translation that maintains to a great 
extent the spirit of the original.   
 
This sociosemiotic approach is widely used in translation studies by House 
(1977;1997); Hatim & Mason (1990; 1997), Bell (1991), Baker (1992) Munday 
(1997; 2001), Trosborg (2002), Hervey & Higgins (1992) and many others. House, 
for example, is one of those translation scholars who employed Halliday’s SFG in 
translation studies. Her model is based on the concept of register analysis. Her later 
“revisited” model (1997) as Munday (2001, p.92) indicated, “incorporates some of her 
earlier categories into an openly Hallidayan register analysis of field, tenor and 
mode”. Baker (1992) is another scholar who applied Halliday’s SFG in her handling 
of the textual function, especially “thematic structure and cohesion and the 
incorporation of the pragmatic level” (Munday, 2001, p.95). In addition, Bell (1991) 
explained the issue of transitivity and translation within the theoretical framework of 
SFL. Trosborg (2002) introduced the theoretical concepts of textual analysis: the 
extra-textual features which are composed of the situational aspects and the genre. 
The components of the intra-textual features are the ideational function, the 
interpersonal function and the textual function that are all based on Halliday’s SFG  
 
4.1.5 Hatim and Mason’s (1990) Model of Translation 
 
Hatim and Mason (1990) are great advocates of the Hallidayan model of linguistics to 
translation studies in their prominent works: Discourse and Translator (1990), The 
Translator as Communicator (1997) and Communication across Cultures (1997). For 
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them, “translation is a communicative process which takes place within a social 
context” (1990, p.3). In their 1990 model they argued that meaning is established 
through the interplay of three independent contextual factors or dimensions: the 
communicative, pragmatic and semiotic. The communicative dimension deals with 
language variation. Hatim & Mason (1990) established a framework for the 
description of language variation in which the user-oriented and use-oriented 
dimensions interact. The user-related varieties include geographical, temporal, social 
standard dialects and idiolects. Use-related variation is known as register, which is 
concerned with variables such as field, mode and tenor of discourse. The pragmatic 
dimension is mainly concerned with the intentionality of text. It aims to find out the 
equivalence not only of the propositional content but also of the illocutionary force. 
Factors such as speech acts (Austin,1962; Searle, 1969), and implicatures (Grice’s 
maxims) are dealt with in this dimension. Finally, the semiotic dimension is 
concerned with the study of signs. It classifies and structures signs along the line of 
genre, discourse and text-type. It also tackles semiotic components of context such as 
intertextuality, allusion and the like. Hatim & Mason’s (1990) model can be 
diagrammed as follows: 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
Figure 4.3 Hatim & Mason’s Model of Translation (1990, p.58) 
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4.1.6  De Beaugrande and Dressler’s (1981) Approach to Text 
 
In chapter III, the researcher has discussed the approach to text by different scholars 
including De Beaugrande & Dressler (1981) and Neubert & Shreve (1992). De 
Beaugrande & Dressler (1981/1980) have developed their own theory of the science 
of text. They identified what makes the text a unified meaningful whole rather than a 
mere string of unrelated words and sentences. According to their work Introduction to 
Text Linguistics (1981) a text cannot be considered a text unless it meets the seven 
standards of textuality: cohesion, coherence, intentionality, acceptability, 
informativity, situationality, and intertextuality.  They believed that the standards of 
textuality make text analysis applicable to a wide variety of areas of practical concern: 
the textuality of the text depends on the communicative features it contains. 
                                                  
The first two principles of textual communication – cohesion and coherence, are text-
centered. Cohesion has to be postulated/assumed within two perspectives, that is, a 
text may attain cohesiveness by means of sequential connectivity between elements 
within phrases, clauses and sentences; it may also achieve it through connectivity 
within stretches of text of longer range. These two perspectives, according to them, 
are closely related to each other, “each occurrence is instrumental in ACCESSING at 
least some other occurrences”(De Beaugrande & Dressler, 1981, p.48). This 
assumption is the core of the concept of cohesion and the two perspectives to the 
mechanisms by which it is elaborated.  
Unlike cohesion, coherence is concerned with what lies beyond the surface text, that 
is, it looks at the internal textual world. De Beaugrande & Dressler (1981) held the 
discussion of this concept from a suitable psychological and philosophical viewpoint. 
They stated that coherence goes beyond the text boundary, because by its definition, it 
refers to cognitive aspects linked with texts by means of concepts and relations.  They 
stated: 
Coherence [...] concerns the ways in which the components of the TEXTUAL 
WORLD, i.e. the configuration of CONCEPTS and RELATIONS which 
underlie the surface text, are mutually accessible and relevant. A CONCEPT 
is definable as a configuration of knowledge (cognitive content) which can be 
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recovered or activated with more or less unity and consistency in the mind. 
RELATIONS and the LINKS between concepts which appear together in a 
textual world: each link would bear a designation of the concept it connects to 
(De Beaugrande & Dressler, 1981, p.3). 
 
Intentionality and acceptability connect with the attitude of the text users: the 
producer and the receiver respectively throughout the process of actualizing the 
text. Intentionality includes the text producer’s attitude that the presented 
configuration is to be considered not only as a cohesive and coherent entity but 
also as manifesting relevance to the “plans” and “goals” of the producer (De 
Beaugrande & Dressler, 1981). According to De Beaugrande & Dressler: 
 
A language configuration must be intended to be a text and accepted as 
such in order to be utilized in communicative interaction. These attitudes 
involve some tolerance toward disturbances of cohesion or coherence, as 
long as the purposeful nature of the communication is upheld. The 
production and reception of texts function as discourse actions relevant 
to some plan or goal . 
 
Acceptability subsumes the text receiver’s attitude to regard the existing 
configuration as a cohesive and coherent entity having some relevance to the 
receiver, e.g. “to acquire knowledge or provide co-operation in a plan” (De 
Beaugrande & Dressler, 1981, p.3). This attitude is affected by some factors 
such as text-type, cultural or social background and the desire of goals. 
 
For De Beaugrande & Dressler, informativity concerns the extent to which text 
events are unexpected, new, known, or astonishing while situationality refers to 
factors that render text “relevant to a current situation of occurrence” (De 
Beaugrande & Dressler 1981, p.7-9). 
 
The last standard is intertextuality which refers to the ways in which the text 
presupposes knowledge of other texts. According to De Beaugrande (1980, 
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p.20), intertextuality is the major factor in the establishment of text types, where 
expectations are formed for whole classes of language occurrences. 
 
4.1.7 Neubert and Shreve’s (1992) Text Linguistic Approach to Translation 
 
This is a further development to the traditional linguistic model which puts emphasis 
on the lexical and sentential level. It “differs from the linguistic model in its broader, 
text based conception of meaning and its more realistic formulation of the notion of 
translation equivalence.” (Neubert & Shreve, 1992, p.24). It situates “equivalence at 
the textual and communicative level, not at the sentential and lexical level” (Neubert 
& Shreve, 1992, p.24). According to Neubert & Shreve, translation begins from a text 
linguistics approach, which identifies the integration of isolated words and sentences, 
that is, meaning is not restricted to isolated words and sentences. They added that 
“translations are texts” and that “the process of translation is primarily textual 
process”. The arguments they presented for each model of translation that they 
outlined has some relevance to the integrated theory. Furthermore, text linguistics 
offers “the integrity concept”, the text as a system of systems opposite to an isolated, 
fixed sampling of language. Text linguistics holds that translation is the “pragmatic 
function of the source text” that is transferred (Neubert & Shreve, 1992, p.23). This 
leads to the issue of equivalence and their advocate of communicative equivalence. 
 
From the text linguistics point of view, the process of translation does involve the 
“communicative value of the source text that is transferred” (Neubert & Shreve 1992, 
p.24). This term as they advocated, refers to the “communicative contextualization of 
words and meanings in discourse. Neubert & Shreve (1992)  further discussed the 
seven textuality standards (cohesion, coherence, intentionality, acceptability, 
situationality, informativity and intertextuality) in details  that combine to produce the 
textness of the whole text. It is this universal strategy that helps in the production of 
possible as well as faithful translation.  
 
The researcher depends on these textuality standards discussed by Neubert & Sherve 
(1992) with adaptation, modification and combinations of other models to serve the 
sacred nature of the original text.    
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The survey of all these models which represent different theoretical assumptions does 
not imply that the researcher is going to employ all their insights in the theoretical 
framework. The researcher believes that the application of all the insights of these 
models to the translation of near-synonyms in the Qurʾān is not only time-consuming 
but also impractical. Therefore, the researcher develops an eclectic approach which 
consists of a set of procedures that serve to tackle the difficulties involved in 
translating near-synonyms in the Qurʾān into English. 
Almost all the models share one common feature,that is, the focus on context as a 
corner stone in the process of translation. The context, whether linguistic or 
extralinguistic, should be considered while translating a sensitive text such as the 
Qurʾān or the Bible. Therefore, the notion of context is very crucial to the field of 
translation. Translators do not merely render isolated words, but a stretch of discourse 
with a linguistic, situational and cultural context. Insights from Gutt’s relevance 
theory as well as Halliday’s SFG are used to consider the contexts in which the near-
synonyms under investigation are used in the original with a view to producing a 
faithful translation that keeps, to a great extent, the contextual information of the 
original. For pairs in which the contextual considerations are hard to be retained in the 
translated text, Nida’s dynamic or functional equivalence can be used to successfully 
negotiate the impasse. To render the denotative and connotative associations of the 
near-synonyms and their subtle nuances, Beekman & Callow’s (1974, p.35) strategy 
of historical and exegetic fidelity is used. A translator of near-synonyms in the Qurʾān 
is likely to encounter some lexical items which are deeply rooted in culture and 
history, so transplanting them into the TL may lead to a certain kind of loss. To avoid 
such loss or distortion, both exegetic and historical fidelity of those near-synonyms 
should be considered and thus they must be translated in such a way that the same 
information is communicated by the translation as the original statement. Besides, 
considering what Beekman & Callow (1974) called the generic component and 
specifying components of meanings can be useful in translating near-synonyms in the 
Qurʾān. In the same vein, Gutt’s model of direct translation which “purports to 
interpretively resemble the original completely in the context investigated for the 
original”(1991, p.88) is also very useful for the present study. To render the 
contextual information and the subtle nuances of meanings of Qurʾānic near-
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synonyms, the use of devices such as introductions, endnotes, footnotes or glossaries 
is inevitable if a translator aims to equip the TA with a full understanding of the 
original text. 
As text is the locus and the basic unit of translation assessment as systematists 
believe, Halliday’s SFG as well as SFL-based translation approaches as Hatim & 
Mason (1990) are used to evaluate the irrelevance of textual aspects in the two 
translations (if any). 
 
 4.2 A Suggested Outline Approach to the Analysis of Qurʾānic Near-Synonyms 
Translation 
The researcher prefers an eclectic approach drawing on a number of linguistic and 
translation models as stated above. These models have several procedures that can 
serve as a “toolkit” approach for the translation of near-synonyms in the Qurʾān. The 
proposed approach includes a toolkit of categories through which near-synonyms can 
be analyzed in a systematic attempt to produce a faithful translation that reflects the 
cultural, semantic and textual properties of the original. The approach takes into 
account three criteria related to the source Qurʾānic text and the translations of near-
synonyms in the two translations under investigation. The approach can be 
represented diagrammatically as follows: 
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Figure 4.4 A Suggested Outline Approach to the Analysis of Qurʾānic Near-Synonyms 
Translation  
 
The consideration of these factors constitutes a detailed analysis of translating near-
synonyms in the Qurʾān that takes into account lexical and textual factors. Yet, not all 
these aspects can be considered while analyzing each and every near-synonym. In so 
far as aspects of textuality are concerned, the researcher will examine the contexts in 
which the textuality standards are not maintained and posed difficulty for Qurʾān 
translators. 
4.3 Conclusion 
 The chapter has surveyed the theoretical linguistic and translation models that serve 
to set up the eclectic approach which will be used in the analysis of the data. It  has 
examined Halliday’s SFG which is soley a theory of meaning as well as Hatim and 
Mason’s sociometic approach to translation which is mainly based on Halliday’s SFG. 
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The chapter has also dealt with meaning-based models of translation represented by 
Nida’s dynamic equivalence and Beekman & Callow’s idiomatic translation. The two 
models are relevant to the context of the Bible and thus their theoretical implications 
can be pivotal while translating the Qurʾān which shares the characteristic of 
sacredness with the Bible. The chapter has also pointed out the contributions of Gutt’s 
direct translation of the Bible and how it can be applied to the translation of the 
Qurʾān. The chapter concludes with a suggested approach based on the eclecticism of 
the models stated above. 
 
It is impractical if not impossible to apply all of the suggested ideas and notions 
presented by linguists and translation theorists in this chapter. Instead, the study does 
not rigidly stick to a single paradigm or theory but selects the most applicable 
elements or insights from each model that is relevant to translating Qurʾānic near-
synonyms. The analysis of the textuality standards is mainly based on De Beugrande 
& Dressler (1981) as well as Neubert & Shreve’s (1992) approaches to the text. The 
study employs the Hallidayian model of context and the significance of both context 
of situation and context of culture in its wider scale (original context) and how it will 
be rendered through the process of translation.The context is important in 
investigating, for example, cohesion and coherence on the basis of Halliday’s insights.  
The study has also focused on the relevance of Beekman & Callow’s historical and 
exegetic fidelity to the ST which is fundamental and central to Qurʾān translation. The 
study also investigates the problems of denotative and connotative shades of meaning, 
focusing on Nida’s dynamic equivalence and Gutt’s context-based nature of 
communication as mentioned above. The application of some elements of these 
models in addition to the theoretical perspectives provided on meaning in chapter III 
are the core of the whole analysis of denotative, connotative and textual aspects of the 
chosen near-synonyms in their contexts.  
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 Chapter V 
Methodology 
5.0 Overview 
 
This chapter discusses the methods used in this study. The researcher clarifies the 
research design, states its relevance to the study, describes data gathering tools, data 
analysis and the scope and limitations of the study. The chapter identifies the corpus 
of the study and gives information about the structure of the Qurʾān in general and the 
selected near-synonyms in particular. Furthermore, the corpus provides an overview 
of the frequency of the near-synonymous pairs under investigation in the Qurʾān.  
 
5.1 Method of the Study 
 
The distinction between quantitative and qualitative research is well-known in 
research methodology. Quantitative research according to Dörnyei (2007, p.24), 
“involves data collection procedures that result primarily in numerical data which is 
then analyzed primarily by statistical methods”. Qualitative research, on the other 
hand, “involves data collection procedures that result primarily in open-ended, non-
numerical data which is then analyzed by non-statistical methods”(Dörnyei, 2007, 
p.24). In the field of Applied Linguistics, quantitative methods are more frequently 
used than qualitative methods. In a survey conducted by Lazaraton (2005, pp.31-32) 
which included 524 empirical studies published in four journals between 1991 and 
2001, it was found that quantitative methods dominate qualitative and mixed methods. 
While 86% of the studies were found to be quantitative, only 13% were qualitative 
and 1% mixed methods. The common use of quantitative research may be attributed 
to the fact that quantitative methods are relatively easy to describe and the principles 
of the approach are a matter of consensus among its practitioners. The qualitative 
approach, on the contrary, “is difficult to define clearly. It has no theory or paradigm 
that is distinctly its own.… Nor does qualitative research have a distinct set of 
methods or practices that are entirely its own.” (Denzin & Lincoln, 2005, pp.6-7).   
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However, the use of quantitative methods is not always practical and to resort to 
interpretive descriptive methods becomes unavoidable. The present study is an 
instance of a qualitative-oriented methodological approach. The paradigm is chosen 
for its interpretive nature which suits the scope and nature of the study. According to 
Dörnyei (2007, p.38), “several alternative interpretations are possible for each data 
set, and because QUAL studies utilize relatively limited standardized instrumentation 
or analytical procedures, in the end it is the researcher who will choose from them”.  
 
To examine the problems involved in the translation of Qurʾānic near-synonyms into 
English, the qualitative paradigm is more relevant than the quantitative one. It helps 
the researcher to interpret to what extent the translated near-synonyms are accurate in 
the specific context of the texts/verses under investigation. Furthermore, since the 
paradigm allows the researcher to be part of the research exercise and considers 
him/her to be “the main measurement device” in Miles & Huberman’s (1994, p.7) 
words, it is appropriate for this study. 
 
A qualitative research in translation studies may follow one or more translation 
models. William & Chesterman (2002, p.49) pointed out that there are three basic 
types of models that are widely used in translation studies: comparative, process and 
causal. The comparative model as the title implies compares the ST with the TT. It is 
product-oriented and it focuses on some kind of equivalence relation. The process 
model is mainly concerned with translation as a process and with what happens in the 
black box of the translator while translating. The causal model, on the other hand, 
tries to determine why “the translation looks the way it does, or what effects it 
causes.” (William & Chesterman, 2002, p.53). The causal model does not ignore other 
models but incorporates them and thus complements them. Chesterman (2005, p.191) 
put it clearly that:  
The causal model is the widest of the three, and in fact incorporates the other 
two, but it is seldom made explicit. Several approaches in translation studies 
are more or less implicitly causal: skopos theory, relevance theory, polysystem 
theory, critical cultural studies, think-aloud protocol studies and the whole of 
the perspective tradition. An explicit causal model can show how these 
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different approaches are related. It can also highlight the importance of 
making and testing explicit hypotheses of various kinds. I argue that a causal 
model of translation also has obvious applications in translation training 
(2005, p.191). 
 
The present study follows the causal model of translation as it attempts to make 
statements about causes and effects. It responds to questions such as why do the 
translators of the Qurʾān translate Qurʾānic near-synonyms the way they do? How do 
the translations affect the meaning and textuality of the Qurʾānic text? In this sense, 
the study is not only concerned with what are the causes and effects of a particular 
Qurʾānic translation but also the linguistic textual features of such a translation. 
 
5.2 Data Gathering Tools 
 
The present study makes use of qualitative content analysis for gathering data. 
Kippendrof (2004, p.18) defined this technique as “… making replicable and valid 
inferences for texts (or other meaningful matters) to the context of their use…. It 
provides new insights, increases a researcher understanding of particular phenomena, 
or informs practical actions”. Content analysis is a flexible method to analyze text 
data (Cavangah, 1997; Hsieh & Shannon, 2005). It describes a series of analytic 
approaches ranging from impressionistic, intuitive, interpretive analyses to systematic 
and strict textual analyses (Rosengren, 1981).  
 
A content-based analysis of the Qurʾān or its translation should take into 
consideration two dominant principles of Arabic discourse (balāghah), namely 
context and internal relationships. The principle of context is of great significance to 
grasp a full understanding of the Qurʾānic verse and it plays a vital role in its 
interpretation or translation. The translation of Qurʾānic text out of context may lead 
to great distortion of the message. For instance, the Qurʾānic verse, “And kill them 
wherever you find them…” (Q 2:191) may be understood as a call to violence against 
non-Muslims which is not the case if the reader/translator considers the co-text and 
context of the verse. A proper context-based translation of the verse above reads:  
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And kill them wherever you find them, and expel them from where they 
expelled you, and know that persecution is worse than being killed. And do 
not fight them at the Sacred Temple unless they fight you in it; if they fight 
you then kill them, thus is the reward of the disbelievers (Q 2:191) in (The 
Qurʾān: A Pure and Literal Translation, 2008, p.viii).  
 
Here, the verse makes it clear that Muslims who have been driven out of their lands 
should defend themselves and fight to reclaim their lands. (The Qurʾān: A Pure and 
Literal Translation, 2008, p.viii). In so far as near-synonyms are concerned, a near-
synonym may be used to denote different references in different contexts. Consider, 
for instance, the use of ḍaraba in the following Qurʾānic verses: 
“Have you not seen how God puts forth (ḍaraba) the example that a good word is like 
a good tree, whose root is firm and its branches in the sky”(Q 14:24). Here, it is used 
in the sense of putting forth but it has been used in the sense of beating as follows: 
“So how will it be when their lives are terminated by the angels, while striking 
(yaḍribūn) their faces and their backs?” (Q 47:27) in (The Qurʾān: A Pure and Literal 
Translation, 2008, p.ix). 
Therefore, the significance of context which is acknowledged by modern linguists has 
been used by Qurʾānic scholars for centuries. Abdel-Haleem (1993, p.72) stated that 
“the concept of maqām (the context of the situation) and its role in determining the 
utterance and providing the criterion for judging it” is one of the most important 
contributions of scholars in the field of Balāghah.  
 
The principle of internal relationship, on the other hand, is based on the assumption 
that the Qurʾān is self-referential and thus all the references to a particular concept or 
object in the Qurʾān should be considered if a translator, exegist or researcher is to get 
a full picture of the concept or object under investigation. Abdel-Haleem (1993, p.71) 
observed that: 
 
Internal relationships were encapsulated in the dictum: al-Qurʾān yufasir 
ba’duhu ba’da (different parts of the Qurʾān explain one another)-in modern 
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linguistic terms ‘intertextuality’- which given the structure of the Qurʾānic 
material, was argued to provide the most correct method of understanding the 
Qurʾān.  
 
A lot of Qurʾānic verses in different chapters revolve around one particular theme and 
thus they explain each other and provide us with more information. The theme of 
divorce, for instance, is tackled in sūrat al-Baqarah, al-Aḥzāb and al-Ṭalāq and a full 
understanding of the laws of divorce cannot be achieved unless the intertexuality of 
all the verses is taken into account. Thus, the consideration of maqām (i.e. the context 
of situation) and tanās (i.e. intertextuality) is very significant in the translation of the 
Qurʾān. In the present study, a lexicogrammatical and textual analysis (Halliday, 
1994; Halliday & Hasan 1985; Eggins 2004; De Beaugrande & Dressler 1981 and 
Neubert & Shreve 1992) are used to examine to which extent the two translations 
maintain the meaning, function and textual aspects of the original. As stated in 
Chapter IV, coherence, cohesion, intentionality, informativity, situationality and 
intertextuality will be considered.  In this sense, the study discusses the problematic 
aspects of translating near-synonyms in the Qurʾān on the basis of insights derived 
from a textual theory of meaning along with specific knowledge of the Qurʾān and the 
linguistic and non-linguistic contexts of near-synonyms in the Qurʾān. It, therefore, 
bridges the gap between Qurʾānic studies which “are, after all, studies of a 
communicative text, and pragmatic textual analysis, which is the scientific study of 
texts” (El-Awa, 2006, p.22). 
 
Qualitative content analysis has been profoundly used by researchers of Qurʾān and 
ḥadīth studies (see for instance Abdul-Roaf, 2001; El-Awa, 2006; Mir, 2008 to 
mention but a few. 
 
5.3 Design and Procedures 
 
When analyzing the two translations, the researcher follows the following procedures: 
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1. The researcher has access to the translations of Yusuf Ali1 and Irving2, 
which are readily available on the internet.   
2. Quoting the Arabic Qurʾānic verses (āyāt) in which near-synonyms 
under investigation occur, numbering the verses as well as underlining 
and writing the near-synonyms in bold letters. 
3. Transliterating the verses/texts, then italicizing them. 
4. Presenting the two translations of the same verse/text within quotation 
marks and giving the translated near-synonyms special focus (writing 
them in bold letters). 
5. Studying each near-synonymous pair in terms of the problems of 
meaning (denotative and connotative) and textual problems based on 
the seven standards of textuality 
6. Analyzing denotative and connotative aspects of meaning covers all 
the verses in which the near-synonyms appear in the Qurʾan while in 
textual analysis, the researcher chooses just one example for the 
context in which a particular pair appears. Special attention is given to 
only eight verses, representing the four pairs. 
7. Analyzing both Yusuf Ali and Irving’s translations and suggesting 
which one is more apt, then giving  comments on both translations.  
8. Depending on different accurate authentic classical and modern 
exegeses, views of different linguists and translation theories, classical 
Arabic-Arabic dictionaries, English dictionaries, encyclopedias, 
Arabic-English lexicons etc. 
 
5.3.1 The corpus of near-synonyms in the Qurʾān 
The corpus for the present study includes the translations of four near-synonymous 
pairs in the Qurʾān. These pairs are as follows: 
1- Ghayth vs. Maṭar (رطم و ثيغ) 
2- Al-ḥilf vs. al-Qasm مسقلاو فلحلا( ) 
3- Bakhīl  vs. Shaḥīḥ حيحشو ليخب( ) 
4- ʿĀqir vs. ʿAqīm ميقعو رقاع ( ) 
                                                          
1http://www.altafsir.com/ViewTranslations.asp?Display=yes&SoraNo=1&Ayah=0&toAyah=0&Langu
a ge=2&LanguageID=2&TranslationBook=4  
2 http://arthursclassicnovels.com/koran/koran_irving11.html  
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Some of the near-synonyms selected may be different in their grammatical category, 
but their morphological root is the same. For example, al-ʿafw and al-ṣafaḥ are both 
nouns in Arabic and they are used as verbs in the Qurʾān yaʿfū and yaṣfaḥ, but their 
morphological root is the same ʿafā. 
 
 5.3.2 Contextual information of the Qurʾānic near-synonyms 
 
The Qurʾān is the religious text of Islam which is widely regarded as the finest piece 
of literature written in the classical Arabic language.It includes 114 sūrahs or chapters 
which are traditionally arranged roughly in order of decreasing length. Each sūrah 
consists of a number of verses (āyāṭ) of varying length. In this study, while quoting 
the source Qurʾānic text or its translation, the sūrah number is given first followed by 
āyah number. A colon separates sūrahs from āyāt and the whole reference is enclosed 
in parenthesis. Thus (5:6) means the sixth verse (āyah) of the fifth chapter (sūrah). 
 
It is useful, in this regard, to point out the contextual information of the synonymous 
pairs in the Qurʾān. Data for the entries of near-synonyms in the Qurʾān were found 
online, in a corpus dealing with Qurʾānic word frequency as follows: 
 
   Table 5.1: Ghayth vs. Maṭar 
  
Near-synonym Sūrahs and Verses Frequency 
Ghayth  
 
 
(Q 42:28),(Q 31:34),(Q 57:20),(Q 12:49) 
(Q 18:29). 
6 
Maṭar  (Q 7:84),(Q 26:173),(Q 27:58),(Q 46:24) 
(Q 4:102),(Q 8:32),(Q 15:75),(Q 82:11),(Q 
25:40). 
13 
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Table 5.2: al-Ḥilf vs. al-Qasm 
 
Near-
synonym 
Sūrahs and Verses Frequency 
Al-Ḥalaf  (Q 4:62),(Q 5:89),(Q 9:42-56-62-74-95-96-107),(Q 
58:14-18), (Q 68:10). 
13 
Al-Qasm  
 
 
(Q 5:3-107),(Q 6:109),(Q 7:49),(Q 14:44) 
(Q 16:38),(Q 24:53),(Q 27:49),(Q 30:55),(Q 
35:42),(Q 75:1-4),(Q 56:75-76),(Q 70:40),(Q 69:38-
40),(Q 81:15-18),(Q 84:16-19),(Q 90:1-4). 
22 
 
 
 
  
   Table 5.3: Bakhīl  vs. Shaḥīḥ 
 
Near-
synonym 
Sūrahs and Verses Frequency 
Bakhīl   (Q 180:3),(Q 4:38),(Q 57:24),(Q 9:76),(Q 47:37-
38),(Q 5:10). 
12 
Shaḥīḥ (Q 59:9),(Q 4:128),(Q 64:16),(Q 33:19). 5 
 
  Table 5.4: ʿĀqir vs. ʿAqīm 
 
Near-
synonym 
Sūrahs and Verses Frequency 
ʿĀqir (Q 3:38-40),(Q 19:1-9). 3 
ʿAqīm (Q 51:24-30),(Q 51:41),(Q 22:55),(Q 42:49-50). 4 
 
One of the reasons for choosing these near-synonyms is their frequency in different 
Qurʾanic contexts. The near-synonyms selected as shown in the above table are 
frequently used in several sūrahs of the Qurʾān. Another reason for this choice is that 
although they are sometimes used in Modern Standard Arabic (MSA) to reflect the 
same semantic identity or reference they are used in the Qurʾān to refer to different 
semantic components. Since it is difficult to examine the translations of all the near-
synonyms in the Qurʾān, it is just as difficult to examine the near-synonyms under 
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investigations in all the verses, (especially textual problems), of the Qurʾān. Besides, 
some near-synonyms often recur to refer to the same semantic entity and to describe 
the same situation and thus the researcher prefers not to repeat them to avoid 
redundancy. In addition, the translations of near-synonyms in their contexts in some 
translations including that of Yusuf Ali and Irving are problematic and this prompted 
the researcher to examine the contexts in which they appear. 
  
As mentioned earlier, the study limits itself to the two translations of Yusuf Ali and 
Irving. These translations are regarded as among the most noted in the field. As 
Kidwai (1987, p.67) pointed out that Yusuf Ali’s translation is “perhaps the most 
popular translation [that] stands as another major achievement in this (Qurʾānic 
translation) field.” As for Irving’s translation, it is one of the most recent translations 
of the Qurʾān and the first American version. Irving has tried his best to accommodate 
the American readers of the Qurʾān and thus rendered its meanings in a smooth and 
straightforward style, which captures the attention of the reader. It came as a reaction 
to previous translations carried out by Muslims which “are not always acceptable” in 
Irving’s (2002) words3.  
Irving (2002) commented on some translated versions as Muhammed Ali’s translation 
which is clear but his commentary and at times the English text exhibit his sectarian 
tendency. Pickthall’s translation is in heavy Jacobean English laid upon a 
superstructure of Eastern preoccupations. Dawood’s translation is “merely prosaic 
paraphrase” and “Egyptian and Pakistani interpreters often show that they have not 
been talking to anyone outside of their own circle.” Thus, a translation that takes into 
account the pitfalls of previous Qurʾānic translations is assumed to be accurate to a 
great extent and, therefore, the researcher has selected it.  
Since any translated version of the Qurʾān is merely a commentary written in the TL 
and should be based on Qurʾānic exegeses or interpretations, the present study draws 
chiefly on reliable classical and modern exegeses such as  Ibn Kathīr, al-Ṭabarī, al-
Qurṭubī, al-Zamakhsharī, Sayyid Quṭb and others. Special care is given to avoid 
exegeses which may lead to controversy or those that represent certain types of 
                                                          
3
 http://arthursclassicnovels.com/koran/koran_irving11.html 
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prejudices.  For the entire contexts of near-synonyms selected and their translations 
for investigation see (Appendices). 
 
5.4 Conclusion 
  
The chapter has dealt with the methods used in the study. It has given an idea of the 
two dominant types of research methodology, namely, qualitative and quantitative 
research. It has also stated why qualitative research is more suitable for the analysis of 
the data of this study. The qualitative content analysis of the translation of near-
synonyms in the two selected translations is based on the causal model of translation 
which “incorporates the comparative as well as the process models” as Chesterman 
(2005, p.191) stated. It has also dealt with some classical criteria for the study of 
Islamic literature such as  maqām  and tanas (internal relations) which will be used in 
the analysis of the near-synonyms (their denotative and connotative associations as 
well as the textual problems) in the translations. The chapter has also presented the 
near-synonyms selected for investigation and the procedures followed in their  
analysis.                                                                                                                 
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                               Chapter VI 
Problems of Meaning in the Translations 
(Ghayth vs. Maṭar) 
6.0 Overview 
      
In this chapter, the researcher explores the difficulties associated with translating the 
near-synonymous pairs of (ghayth and maṭar) based on selected Qurʾānic verses, with 
reference to the translations of Yusuf Ali and Irving and the authoritative Qurʾānic 
exegeses. The chapter focuses on how the two translations reflect and maintain the 
denotative and connotative aspects of ghayth and maṭar and the extent to which the 
translated lexical items are relatively equivalent to the original. A translator who 
aspires to achieve total lexical or textual equivalence is like someone “chasing a 
mirage: total equivalence at any level of language is impossible, relative equivalence 
at any level possible” (Abdul-Raof, 2001, p.12). In the context of the Qurʾān, 
determing the equivalent of a lexical item requires the consideration of the context of 
situation, the linguistic context of the item in the classical Arabic lexicons as well as 
its interpretations in the reliable exegeses for “the meanings of words constantly 
overlap with one another and the boundaries of meaning are fuzzy and poorly 
defined” (Nida, 2001, p. 29).  
 
The translator, therefore, should handle the meaning of the original near-synonyms 
with utmost care and should not depend on intuitions. Ignoring the context of 
situation, (the reasons for the revelation of the verses) will affect the flow of the text 
in terms of denotative and connotative meanings. Thus, whichever meaning is 
understood, it will prevent the reader from understanding the various semantic 
features and the reader will fail to access all the compressed meanings of the 
synonymous pairs in question.  
 
A lot of the translator’s errors can be attributed to insufficient knowledge of the 
contextual and socio-cultural factors. Awareness of the original meaning will 
certainly help the translator to discover plausible relevant equivalents which reflect 
 
 
 
 
115 
 
the spirit of the original and the limitations of the TL audience. Besides, the Qurʾānic 
language is expressively denotative and highly associative and thus all the shades of 
meanings should be considered to avoid the distortion of the Qurʾānic text in general. 
It is with the paratextual annotations and footnotes, “the fog of the language can be 
illuminated” (Abdul-Raof, 2001, P. 40), enriching the TT and enlightening the 
readership with rich exegetical literature.  
 
Translation without footnotes, however, can appear sterilized and prove difficult to 
accommodate by the target readers. The translator resorts to footnotes “as a 
concession to communicative requirements” (Hatim & Mason, 1990, P. 18) which 
have a vital significance to the communicative process of translation. Yusuf Ali 
(19531) supported his translation with extended commentary to explain the 
implications of some terms and sometimes added further clarifications throughout his 
translation of the Qurʾān. In brief, this chapter focuses on how Irving and Yusuf Ali 
(referred to as Ali in this and the following chapters) have rendered the four Qurʾānic 
near-synonyms into English and to the extent to which the associative, attitudinal, 
allusive or reflective shades of meaning (if any) are preserved in the translation. These 
are the criteria against which the appropriateness of the translation can be evaluated. 
The pairs which are going to be analysed here and in the subsequent chapters are 
taken from the Qurʾān, an informative and religious text. The symbols given in the 
analysis such as Q, ST, TT refer to the Qurʾān, the source text and the target text 
respectively. The Arabic words and expressions taken from the Qurʾān will be 
italicized and the translations of Ali and Irving will be written within quotation marks. 
   
6.1 Context and Co-Text: (Ghayth) 
  
The word ghayth, with its derivatives, appears in six Qurʾānic verses and is used in 
the context of mercy and persistent demand for help in times of hardship. According 
to Ibn Fāris (2002, p. 445), it refers to life that comes from heaven. Ibn Manẓūr (1955, 
p. 3323) pointed out that ghayth refers to what grows as a result of rain, rather than 
the rain itself. 
  
                                                          
1 The number of years refers to the author’s death in online sources of the whole study . 
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 Both ghayth and maṭar share the core meaning of water that descends from the sky, 
but they differ in their attitudinal, associative, allusive, and affective shades of 
meaning. In the Qurʾān, the term is used in the context of heavenly mercy, the 
translators, however, have experienced difficulty in translating it in certain contexts. 
For instance, ghayth has been mentioned in sūrat al-Shūrā.2 
 
1-”  ُل ﱢَزُني ىِذﱠلٱ َُوھَو َثۡيَغۡلٱ  ُهَتَمۡحَر ُرُشَنيَو ْاُوَطَنق اَم ِدَۡعب ۢنِم ۚۥ ُديِمَحۡلٱ ﱡِىلَوۡلٱ َُوھَو .“ ) 28:42(  
(1a): Wa huwa alladhī yunazzil al-ghayth min baʿd mā qanaṭū wa yanshur raḥmatah 
wa huwa al-Walī al-Ḥamīd. 
 (1b): “ He is the One that sends down rain (even) after (men) have given up all hope, 
and scatters His Mercy (far and wide). And He is the Protector, Worthy of all 
Praise. ” 
(1c):  “ He is the one who sends down showers after they have lost hope, and scatters 
His mercy aboard. He is the Praiseworthy Patron! ” 
 
 In the case of al-ghayth in the ST, the speaker’s implied attitude to the listener in 
most of the selected verses produces highly emotional overtones of the blessing of 
God on those who feel despair of His mercy. Ali and Irving however, were careless 
by introducing a different impact and irrelative associative meanings into the TT. 
They  have thus failed to render the attitudinal effect of the original. The emotional 
overtone of blessing and mercy is absent in the two translations. Instead, Ali’s 
rendering is negatively associated with both harmful as well as beneficial rain and he 
does not use it to refer to mercy as will be explained later. In this context, the term has 
been translated as “rain” by Ali and “showers” by Irving. Both translations do not 
capture the denotative and connotative shades of meaning of the Arabic word ghayth. 
In its immediate linguistic context, ghayth is associated with mercy and thus it would 
have been more appropriate if Ali had translated it as beneficial rain, rather than 
generic rain, which is the equivalent of maṭar. In fact, Ali has added a comment to his 
translation and refers to rain as “such a blessing rain”. Had he collocated blessing 
with the rain in his translation rather than in the comment, the translation would sound 
relatively appropriate. The word ghayth is more specific and refers to rain that people 
                                                          
2 Throughout the chapters of analysis two numbers will be given after each verse, the first refers to the 
number of chapter (sūrah) and the second refers to the number of verse (ayah). Any verse under 
investigation will be followed by its transliteration (xa) and then by (xb) and (xc) which refer to 
Yusuf Ali’s and Irving’s translation respectively. 
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badly need to save them from aridity, famine and the like. Perhaps Ali has tried to 
pick up the subtle nuance of ghayth and added “even” in brackets to point out the 
difference between the two states of hope and despair. But the co-text of a word is not 
always sufficient to reproduce “the message in another contextually different 
language.”(Abdellah, 2003, p.49). Irving on the other hand, has rendered it as 
“showers” which is another degree of rain other than ghayth and thus it does not 
preserve the connotations of God’s mercy on those who lost hope in His mercy. In 
fact, “shower” has a neutral attitude and does not convey the implied emotional 
overtone of ghayth throughout all the translated verses in the Qurʾān. 
  
Again, the word ghayth has been repeated in the Qurʾān in: 
2 -”  ُهَدنِع َ ﱠnٱ ﱠِنإ  ُل ﱢَزُنيَو ِةَعاﱠسلٱ ُمۡلِعۥ َثۡيَغۡلٱ  ِماَحَۡرۡلأٱ ِىف اَم َُملَۡعيَوۖا ً۟دَغ ُبِۡسَڪت اَذا ﱠم ٌ۟سَۡفن ىِرَۡدت اَمَو ۖ  ُۢسَۡفن ىِرَۡدت اَمَو 
 َت ٍ۟ضَۡرأ ﱢَىِأب ُتوُمۚ ُۢرِيبَخ ٌمِيلَع َ ﱠnٱ ﱠِنإ “. )34:31﴾  
(2a): Inna Allāh ʿindah ʿilm al-sāʿat wa yunazzil al-ghayth wa yaʿlam mā fī l-arḥām 
wa mā tadrī nafsun mādhā taksib ghadan wa mā tadrī nafsun bi-ayy arḍ tamūt 
inna Allāh ʿAlīm Khabīr. 
 (2b): “Verily the knowledge of the Hour is with God (alone). It is He Who sends 
down rain, and He Who knows what is in the wombs. Nor does anyone know 
what it is that he will earn on the morrow: Nor does anyone know in what land 
he is to die. Verily with God is full knowledge and He is acquainted (with all 
things) ”. 
(2c):  “God the All-Knowing, God has knowledge about the Hour. He sends down 
showers and knows whatever wombs contain. Yet no person knows what he 
will earn tomorrow, nor does any person know in what land he will die. Still, 
God is Aware, Informed! ” 
 
Similarly, both translators of this verse have failed to convey the attitudinal shades of 
meanings effectively as shown in the original text. The answer of the Prophet 
(p.b.u.h.), while uttering this verse, carries a positive attitudinal effect. It is a 
statement full of confidence and trust on God and the keys of the unseen (mafātīḥ al-
ghayb). The translators’ rendering of “rain” and “showers” affects the emotional tone 
of the speaker and changes the implication of ghayth which refers to beneficial and 
blessed rain that comes after a long period of aridity when the land dries up and thus it 
revives life. According to al-Baghawī (1997, p. 18), this Qurʾānic verse was revealed 
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when a Bedouin (ʿAmr Ibn Ḥārithah) came to the Prophet (p.b.u.h.) and asked him 
several questions among them: our land has dried up, when is it going to rain?” It is 
clear then that “rain” and “shower” as suggested by Ali and Irving do not convey the 
associations of mercy, grace and welfare the Qurʾānic verse intends to convey. Both 
“rain” and “showers” may refer to heavy rain that can cause floods and a lot of 
damage. 
  
Ghayth also occurs in surat al-Ḥadīd (Q57:20) in: 
3-”  ِلٲَوَۡمۡلأٱ ِىف ٌُ۟رثاََكتَو ۡمَُكنَۡيب ُۢرُخَاَفتَو ٌَ۟ةنيِزَو ٌ۟وَۡھلَو ٌ۟بَِعل َايۡن ﱡدلٱ ُةَٰويَحۡلٱ اَمﱠَنأ ْآوَُملۡعٱ ِد ٰـ َلَۡوۡلأٱَو ۖ َِلثَمَك  ٍثۡيَغ  َراﱠفُكۡلٱ َبَجَۡعأ
 ُُهتَاَبن ا ً۟م ٰـ َطُح ُنوَُكي ﱠُمث ا
ًَّ۟رفۡصُم ُهٰٮََرَتف ُجيَِہي ﱠُمث ۥۖ  ٌ۟نٲَوۡضِرَو ِ ﱠnٱ َن ﱢم 
ٌ۟ةَِرفۡغَمَو ٌ۟ديِدَش ٌ۟باَذَع ِةَرَِخۡلأٱ ِىفَو ۚ ٓاَيۡن ﱡدلٱ ُةَٰويَحۡلٱ اَمَو 
 ِروُرُغۡلٱ ُع ٰـ َتَم ﱠِلاإ“. )57:20(  
(3a): Iʿlamū annamā l-ḥayāt al-dunyā laʿib wa lahw wa zīnah wa tafākhur baynakum 
wa takāthur fī l-amwāl wa-l-awlād kamathal ghayth aʿjaba l-kuffār nabātuh 
thumma yahīju fa tarāhu muṣfarran thumma yakūn ḥutāman wa fī l-ākhirah 
ʿadhāb shadīd wa maghfirah min Allah wa riḍwān wa mā l-ḥayāt al-dunyā illā 
matāʿ al-ghurūr. 
 (3b): “Know ye (all), that the life of this world is but play and amusement, pomp and 
mutual boasting and multiplying, (in rivalry) among yourselves, riches and 
children. Here is a similitude: How rain and the growth which it brings forth, 
delight (the hearts of) the tillers; soon it withers; thou wilt see it grow yellow; 
then it becomes dry and crumbles away. But in the Hereafter is a Penalty severe 
(for the devotees of wrong) and Forgiveness from God and (His) Good Pleasure 
(for the devotees of God). And what is the life of this world, but goods and 
chattels of deception?” 
(3c): “Know that worldly life is merely a sport and a pastime [involving] worldly 
show and Competition among yourselves, as well as rivalry in wealth and 
children. It may be compared to showers where the plantlike amazes the 
incredulous: then it withers away and you see it turning yellow; soon it will be 
just stubble. In the Hereafter there will be severe torment and forgiveness as 
well as approval on the part of God. Worldly life means only the enjoyment of 
illusion.” 
 
The tone of the speaker (God) degrades the significance of this life and belittles it 
through this parable, which is meant to teach people the significance of life. This 
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emotional overtone teaches the reader a lesson that good men take the real spiritual 
harvest and store the spiritual grain. Both translations of “rain” and “showers” fail to 
convey the positive connotations of ghayth. 
 
In all these contexts, the foreignization of the word ghayth and adding a footnote to 
explain its subtle nuances can be more useful. Avoiding the use of footnotes or other 
explanatory devices will lead to the loss of these features in the translation.  
 
Similarly, the verb yughāth in sūrat Yūsuf (Q12:49) which is derived from the tetra-
verb ghawth is used in a similar sense as follows:  
 
4 -  ِهِيف ٌ۟ماَع َِكلٲَذ ِدَۡعب ۢنِم ِىتَۡأي ﱠُمث ُثاَُغي نوُرِصَۡعي ِهِيفَو ُساﱠنلٱ“. 49:12)(   
(4a): Thumma yaʾtī min baʿd dhālik ʿāmm fī-hi yughāth al-nās wa fī-hi yaʿṣirūn. 
 (4b): “Then will come after that (period) a year in which the people will have 
abundant water, and in which they will press (wine and oil). ” 
(4c): “Then a year will come after that when people will receive showers, and in 
which they will press [grapes]. ” 
 
In this verse, yughāth means to be rescued or saved from a long-term natural disaster. 
It was revealed regarding the King of Egypt who had dreamt that seven fat cows are 
devoured by seven lean ones, and seven green ears of corn and seven others dry. 
Joseph, the prophet of Allah, after the failure of the priests, princes and chiefs of the 
state, interpreted the dream. He informed the king that people will plant and have 
fruitful seasons for seven consecutive years and recommended that the harvest of 
these years should be left in the ears to be preserved well. People should eat only what 
they need, for seven years of drought will come and no harvest they will gain. But 
after this long period of drought, a productive year with abundant blessing rain will 
come and thus people will plant in abundance, press wine and oil (Ibn Kathīr, 2009, 
p.112).  
 
Yughāth, therefore, is used in the sense of the coming of the long-awaited blessed 
rain. Ali has translated it as “abundant water” which does not imply mercy or even 
blessed rain. That is, it may refer to ground water. Similarly, Irving has translated it as 
“people will receive showers”. An alternative translation could be: [people will have 
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abundant blessed rain] which preserves the connotative associations of mercy and 
welfare. 
Yastaghīthū and yughāthū which are also derived from the same root aghātha occurs 
in sūrat al-Kahf (Q18:29) in the context of the desperate demanded of the wrongdoers 
who ask for help amidst terrible punishment.  
 
5-”  ۡمُكﱢب ﱠر نِم ﱡقَحۡلٱ ُِلقَوۖ َٓءاَش نََمف   ُۡرفَۡكيَۡلف َٓءاَش نَمَو نِمُۡؤيَۡلفَۚاُھقِداَرُس ۡمِِہب َطاََحأ اًرَان َنيِِمل ٰـ ﱠظِلل َانۡدَتَۡعأ ٓاﱠِنإ ۚ  ِنإَو 
 ْاُوثيَِغتَۡسي  ْاُوثاَُغي  َهوُجُوۡلٱ ىِوَۡشي ِلۡھُمۡلﭑَك ٍ۟ٓءاَِمبۚاًَقَفتۡرُم ۡتَٓءاَسَو ُباَر ﱠشلٱ َسِۡئب “ (29:18) 
(5a): Wa qull al-ḥaqq min rabbikum fa man shāʾa fa-l-yuʾmin wa man shāʾa fa-l-
yakfur innā aʿtadnā li-l-dhālimīn nāran aḥāṭa bi-him surādiquhā wa-in 
yastaghīthū yughāthū bi-māʾ ka-l-muhl yashwī l-wujūh biʾsa l-sharāb wa sāʾat 
murtafaqan  
 (5b): “Say, “The truth is from your Lord”: Let him who will believe, and let him who 
will, reject (it): for the wrong-doers We have prepared a Fire whose (smoke and 
flames), like the walls and roof of a tent, will hem them in: if they implore 
relief they will be granted water like melted brass, that will scald their faces, 
how dreadful the drink! How uncomfortable a couch to recline on! ” 
(5c): “We have reserved a fire for wrongdoers whose sheets will hem them in. If they 
should ask for some relief, then water like molten brass will be showered on 
them to scorch their faces. How awful such a drink will and how evil is such a 
couch! ”    
 
The original context carries an emotional overtone of threat and anger, which differs 
completely from the TT translations. This verse is also different from the above 
mentioned verses which imply mercy, kindness, sympathy and pity on the depressed 
people. The associative and attitudinal meanings of yughāthū are definitely negative 
in both translations. It is sarcasm in which God maligns the condition of the inmates 
of the Hellfire and dismisses them from His mercy and kindness. The Qurʾānic word 
yastaghīth has been translated by Ali as “implore relief” and by Irving as “ask for 
some relief”. Yet, it would have been better had Irving described the miserable 
conditions of the people of the Hellfire and their pervasive and earnest request for 
mercy by using “beseech mercy” or “cry out for relief” which reflect the meaning of 
yastaghīth better than “ask for some relief”. However, while translating the verb 
yughāthū which denotes the response the wrongdoers get for their beseeching, both 
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translators have not rendered the word appropriately. Yughathū means to be hardly 
succored by someone. The word granted as suggested by Ali does not always suggest 
the assistance given to somebody in times of difficulty and it is commonly used with 
positive connotations.  
 
What the people of Hell are given according to the verse, is nothing but al-muhl 
which according to Ibn ʿAbbās is ‘thick water similar to the sediment in oil’(Ibn 
Kathīr, 2009, p. 141); and according to al-Maḥali (864 A.D) and al-Suyūṭī (911 A.D), 
it resembles molten copper like thick [burning oil], which scalds faces because of the 
[intensity of] its heat, if it is brought near them3. Furthermore, it is not only hot but 
also heinous and undrinkable which carries negative connotations. Hence, the 
meaning can be best rendered as “will hardly be granted or will hardly be succored 
with”. Irving’s translation of yughāthū on the other hand, as “showered” is quite 
misleading. It may create the misconception that the inmates of the Hellfire are 
looking for water to have a shower, which is not the case here. The people of Hellfire 
are looking for water to quench their thirst! 
  
6.2 Context and Co-Text: (Maṭar) 
  
Although maṭar is used interchangeably with ghayth in modern standard Arabic 
(MSA), its use in the Qurʾān is different. While ghayth is always associated with 
mercy, compassion and welfare, as mentioned in the previous section, maṭar is 
associated with punishment, destruction and Godly wrath and torment. ʿUmar (2001, 
p.424) pointed out that maṭar is used in the Qurʾān for harm and torture of the 
wrongdoers. It is worthy to note that the translation of this term in a Qurʾānic verse 
should point out the specific connotations associated with it therein. However, some 
of these shades of meanings are lost in the translation as seen below. In Arabic, the 
word maṭar serves as an umbrella term for varying degrees of rain, but in this context, 
it has several senses beyond its denotative meanings. Unlike the rain that comes from 
the sky, it is neither pure water nor accompanied with ice. Rather, it is stones from the 
hell of heavy mass and destructive power.    
                                                                                                    
                                                          
3http://www.altafsir.com/Tafasir.asp?tMadhNo=0&tTafsirNo=74&tSoraNo=18&tAyahNo=29&tDispla
y=yes&UserProfile=0&LanguageId=2 
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In the Qurʾānic verse of al-Aʿrāf (Q7:84), both amṭār and maṭar have been used 
respectively as follows:                                                                                                    
                                                               
 ” -1َانَۡرطَۡمأَو  مِھَۡيلَع ًَ۟رط ﱠماۖ    َنيِمِرۡجُمۡلٱ َُةِبق ٰـ َع َناَك َفۡيَڪ ُۡرظنَﭑف.“ )7:84(.  
(1a): Wa amṭarnā ʿalayhim maṭaran fa unẓur kayfa kāna ʿāqibat al-mujrimīn .   
 (1b): “And we rained down on them a shower (of brimstone): Then see what was 
the end of those who indulged in sin and crime! ” 
(1c): “We sent a rain down on them: look how the outcome was for such.”       
                  
In the above verse, amṭarnā is unmarked and is used in its normal denotative sense, 
but the second word maṭaran denotes an entirely different kind of rain. According to 
al-Baghawī (1997, p.121) amṭāra in the Arabic language is used only for punishment 
but maṭar can be used for mercy as well. Similarly, Ibn Fāris (2002, p.369) mentioned 
amṭār in the context of punishment. Hence, Ali has successfully translated it as 
“rained” and added a shower (of brimstone). Ali’s translation, as he pointed out in  his 
comment, is guided by the fact that the shower is expressly stated in the Qurʾān to 
have been of stones4. The attitudinal and associative meaning of the original is clearly 
retained in Ali’s translation. The speaker’s (God) implied attitude to the people of Lot 
is that of anger. However, Irving’s translation as “We sent a rain down on them” does 
not indicate the kind of rain and forces the reader to take the literal meaning of the 
word for granted. In this context, however, the reference is to the people of Lot, who 
were involved in homosexuality with males and thus God severely punished them for 
their sin by raining stones on them. Thus, it would have been better had Irving 
explained it as abnormal rain even by using brackets to reflect the overtone of the 
original context, as Ali has done. Ali’s translation in this context seems contextually 
driven and he seems to have consulted the broader contexts of situation and culture.   
                                                                                                       
Both amṭār and maṭar occur in similar contexts in the Qurʾān in sūrat al-Naml (Q 
27:58) and sūrat al-Shuʿarāʾ (Q 26:173) as follows:  
2-” َانَۡرطَۡمأَو  مِھَۡيلَعا ًَ۟رط ﱠمۖ   َٓءاََسف  َُرطَم  َنيِرَذنُمۡلٱ.“ (173:26)  
(2a): “ Wa amṭarnā ʿalayhim maṭaran fa sāʾa maṭar al-mundharīn.  
                                                          
4http://www.altafsir.com/ViewTranslations.asp?Display=yes&SoraNo=7&Ayah=84&toAyah=84&Lan
guage=2&LanguageID=2&TranslationBook=4 
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(2b): “ We rained down on them a shower (of brimstone): and evil was the shower 
on those who were admonished (but heeded not)! ” 
(2c): “We sent a rain down upon them. How evil was such a rain for those who had 
been warned! ” 
 
3-”   َۡرطَۡمأَوَان  مِھَۡيلَعا ًَ۟رط ﱠمۖ    َٓءاََسف َُرطَم  َنيِرَذنُمۡلٱ.(58:27) “ . 
(3a): Wa amṭarnā ʿalayhim maṭaran fa sāʾa maṭar al-mundharīn  
(3b): “And We rained down on them a shower (of brimstone): and evil was the   
shower on those who were admonished (but heeded not). ” 
(3c): “We sent a rain down upon them; how evil was such rain for those who had 
been warned! ” 
 
Ali has retained the same meanings for amṭār and maṭar in both verses and has used 
“rained” for amṭār and “a shower (of brimstone)” for maṭar. Undoubtedly, his 
rendering is legitimate and is relatively equivalent in terms of denotative and 
connotative shades of meaning. His awareness of the contextual and cultural meaning 
of this context helped him to find such a relevant equivalent, which reflects the tone 
of threat and the negative associations implied in the original context. Irving, on the 
other hand, has ignored the context of situation and has thus failed to retain the 
negative associations of the term in question. He needed to be aware of the context of 
Lot and His people and the sin they committed to arrive at a plausible and relative 
equivalent. In another context, the word amṭār in al-Aḥqāf (Q 46:24) has been 
translated in a similar sense as follows:                                                                        
                                                                                                   
” -4  ٌ۟ضِراَع اَذ ٰـ َھ ْاُولَاق ۡمِِہَتيِدَۡوأ َِلبَۡقتۡس ﱡم ا ً۟ضِراَع ُهَۡوأَر ا ﱠَمَلفَانُرِطۡم ﱡم ۚ  ِب ُمتۡلَجَۡعتۡسٱ اَم َُوھ َۡلبِۦهۖ  ٌ۟مِيَلأ ٌباَذَع َاہِيف ٌ۟حيِر “. 
)46:24( 
(4a): Fa lammā raʾawhu ʿāriḍan mustaqbil awdiyatihim qālū hādhā ʿāriḍ mumṭirunā 
bal huwa ma istaʿjaltum bi-hi rīḥ fī-hā ʿaḍhāb alīm. 
 (4b): “Then, when they saw the (Penalty in the shape of) a cloud traversing the sky, 
coming to meet their valleys, they said, “This cloud will give us rain!” “Nay, it 
is the (Calamity) ye were asking to be hastened!- A wind wherein is a Grievous 
Penalty! ” 
(4c): “When they saw it as a disturbance advancing on their valleys, they said: “This 
is some storm which will bring us rain.” Rather it was what you sought to 
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hasten up for yourselves, a wind containing painful punishment, which would 
demolish everything at its Lord’s command. ”   
 
This context is about the folk of ʿĀd, who were warned by their prophet, but they did 
not respond. In the broader context, the story of their destruction is reflected through 
the tone of the speaker’s anger and threat. Consequently, they were afflicted by 
drought, and once they saw dense clouds, they became very happy, thinking that it 
brought them blessed rain. Yet, it was a stormy rain that led to their destruction. Thus, 
it would be more appropriate to relay this irony of fate by capitalizing rain and using 
the word blessed before rain to indicate a blessed rain. The irony lies in the fact that 
while they thought the clouds would bring them mercy, they brought painful 
chastisement instead. Both translators have translated mumṭirunā as “rain” which 
sounds relatively equivalent in so far as it reflects the negative associations and the 
tone of anger implied in the original context.  
                                                                                        
 Furthermore, maṭar has also been used in sūrat al-Nisāʾ (Q 4:102): 
 
5-”   ... ن ﱢم ى
ًَ۟ذأ ۡمُِكب َناَك ِنإ ۡمُڪَۡيلَع َحَانُج َلاَو ٍَرط ﱠم  ۡمَُكتَِحلَۡسأ ْآوُعََضت َنأ ٰٓىَضۡر ﱠم ُمتنُك َۡوأۖ ۡمُكَرۡذِح ْاوُذُخَو ۗ َ ﱠnٱ ﱠِنإ 
ا ً۟باَذَع َنيِِرف ٰـ َكِۡلل ﱠدََعأ ا ً۟نيِھ ﱡم“. )(102:4   
(5a): … wa lā junāḥa ʿalaykum in kāna bi-kum adhā min maṭar aw kuntum marḍā an 
taḍaʿū asliḥatakum wa khudhū hidhrakum inna Allāh aʿadda li-l-kafirīn 
ʿathāban muhīnan 
(5b): “But there is no blame on you if ye put away your arms because of the 
inconvenience of rain or because ye are ill; but take (every) precaution for 
yourselves. For the Unbelievers God hath prepared a humiliating punishment. ” 
(5c):  “Nor will it be held against you if you are bothered by rain or are ill should you 
lay down your weapons and take [similar] precautions for yourselves. God has 
prepared humiliating torment for disbelievers. ”                    
 
In The Holy Qurʾān: English Translation of the meanings and Commentary (1984, 
p.247) maṭar is used in the context of harm and bother. The verse was revealed when 
the Prophet (p.b.u.h.) once put away his sword while it was raining. He decided to go 
for a walk thinking that the place is safe enough. All of a sudden one of the idolaters 
surprised him, taking out his sword, he addressed the Prophet (p.b.u.h.) saying “who 
 
 
 
 
125 
 
can prevent you from me? ” (Ibn Kathīr, 2009, pp.102-103). Then, the Prophet 
(p.h.u.h.) replied: “God (prevents me from you)”. The sword fell from his hand and 
the people picked it up. This verse is an advice to all Muslims to keep their swords 
unsheathed in times of war but they are allowed to put away their swords once they 
are bothered by rain. Al-Rāzī (1983 A.D, p.364) pointed out that in such 
circumstances there is no problem to put away the weapons because they may be 
damaged or become heavy by absorbing water or ailments. Though Ali’s translation 
of “rain” does reflect the denotative meaning of water that comes from the sky, it does 
not maintain the connotative aspects implied in the broader context. This is clearly 
shown in the rendering of the word “inconvenience” which does not rely on the 
meaning of the original context that indicates bothersome and troublesome. Irving’s 
translation of “bothered by rain”, on the other hand, is justified when compared to the 
original context.   
                                     
Again, the word amṭir is used in sūrat al-Anfāl (Q 8:32):  
                       
6-”   َكِدنِع ۡنِم ﱠقَحۡلٱ َُوھ اَذ ٰـ َھ َناَك ِنإ ﱠُمھﱠللٱ ْاُولَاق ِۡذإَو ۡرِطَۡمَأف  ً۟ةَراَجِح َانَۡيلَع  ٍ۟مِيَلأ ٍباَذَِعب َاِنتۡئٱ َِوأ ِٓءاَم ﱠسلٱ َن ﱢم“. )32:8(   
(6a): Wa idh qālū Allāhumma in kāna hādhā huwa l-ḥaqq min ʿindik fa amṭir ʿalaynā 
ḥijārah min al-samāʾ aw iʾtinā bi-ʿadhāb alīm. 
(6b): “Remember how they said: “O God if this is indeed the Truth from Thee, rain 
down on us a shower of stones from the sky, or send us a grievous penalty.” 
(6c): “ When they say: “O God, if this is the Truth from You, then rain down stones 
from Heaven on us, or give us painful torment!” God is not apt to punish them 
while you are among them, nor will God be their tormentor so long as they seek 
forgiveness. ” 
 
The word amṭir has been negatively associated with painful retribution and torment. 
In the broader context, God describes the disbelief, transgression, rebellion, as well as 
misguided statements the Pagans of Quraysh used to utter when they heard God’s 
verses being recited to them (Ibn Kathīr, 2009, p.137). The speaker’s implied attitude 
of the original context is that of sarcasm and disbelief at their claim they are capable 
to produce something similar to the Qurʾān. The verse is indicative and reflective of 
the Pagans’ enormous ignorance, denial, stubbornness and transgression. Both 
translations have successfully retained the attitude and the negative association of the 
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original through using “rain down…a shower of stones” and  “rain down stones” to 
distinguish this kind of rain from what has been mentioned earlier. 
  
7-”  َاَھِلفاَس َاَہِيل ٰـ َع َانۡلَعََجفَانَۡرطَۡمأَو  ٍلي ﱢجِس ن ﱢم ً۟ةَراَجِح ۡمِہَۡيلَع)٧٤(  َنيِم ﱢسََوتُمۡلﱢل ٍ۟ت ٰـ ََيَلأ َِكلٲَذ ِىف ﱠِنإ.“ )75:15(   
(7a): Fa jaʿalnā ʿāliyahā sāfilahā wa amṭarnā ʿalayhim ḥijārah min sijjīl.ina fī 
thalika laāyāt lil mutawasīmī.   
(7b): “And We turned (the cities) upside down, and rained down on them brimstones 
hard as baked clay.” 
(7c): “We turned things upside down and rained down stones which had been   
stamped with their names on them. ” 
 
This verse was revealed regarding Lot and his people who have been mentioned 
elsewhere in the Qurʾān. The term amṭār has a negative association and denotes 
stones of baked clay. The general meaning indicates that the clay has been formed in a 
special way to be poured on the disbelievers. Ḥijārah min sijjīl are stones which are 
very hard (Al-Qurṭubī, 671 A.D).5 
  
It seems that Ali’s translation has successfully retained the negative attitudinal and 
associations of the original context through the expression “rained down on them 
brimstones hard as clay”. It is suggestive and expressive of the kind of rain as well as 
stones. Irving’s translation, on the other hand, has violated the expressiveness and 
suggestiveness since it does not indicate the kind of stones. Instead, he has confused 
the term sijjīl with musawwamah, that is mentioned in the chapter of Hūd and  refers 
to the stones which were marked and sealed by the names of their victims. In fact, the 
original verse intends to explain that God has rained upon them stones of sijjīl (stones 
of baked clay).  
                                                                           
The term amṭarnā is also repeated in sūrat Hūd (Q11:82-83):                                        
       
8 -”  َاَھِلفاَس َاَھِيل ٰـ َع َانۡلَعَج َانُرَۡمأ َٓءاَج ا ﱠَمَلفَانَۡرطَۡمأَو  ٍ۟دوُضن ﱠم ٍ۟لي ﱢجِس ن ﱢم ً۟ةَراَجِح َاھَۡيلَع.  ﱢبَر َدنِع ًةَم ﱠوَس ﱡم َك.“    
)83-82:11.(  
                                                          
5 http://quran.al-islam.com/Page.aspx?pageid=221&BookID=14&Page=262 
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 (8a): Fa lammā jāʾa amrunā jaʿalnā ʿāliyahā sāfilahā wa amṭarnā ʿalayhā ḥijārah 
min sijjīl manḍud. musawwamah ʿinda rabika. 
 (8b): “When our Decree issued, We turned ( the cities) upside and rained down on 
them brimstones hard as baked clay, spread, layer on layer: Marked as from thy 
Lord: Nor are they ever far from those who do wrong. ” 
(8c): “When our command came along, we turned them upside down and rained 
stones on them from tablets which had been sorted out, stamped by your Lord. ”    
                     
Ibn Kathīr (2009, p. 57) stated that sijjīl is a Persian word meaning stones made of 
clay. Al Tabarī (2000, p. 207) referred to a mixture of stones and clay. The word 
manḍūd (in an array) means the stones that were arranged in the heavens and prepared 
for that (destruction). Some of the stones followed others in their descent upon the 
people of Lot. Ibn Kathīr (2009, p.57) added that these stones were marked and 
sealed, having the names of their victims written on them. Ali has retained the 
denotative and connotative shades of meaning through paraphrasing the kind of rain 
that descended from the sky. Furthermore, his translation of musawwamah does not 
indicate what kind of marking or sealing these stones have, leaving the meaning 
vague. Yet, this kind of rain used in another verse will be referred to in its broader 
context (Q15:75-61) in chapter VII. Irving, on the other hand, has tried to maintain 
the denotation and connotations of rain while paraphrasing the expression as “rained 
stones on them from tablets which had been sorted out, stamped by your Lord.” The 
Free Online Dictionary defines “tablets” as: 
A slab or plaque, as of stone or ivory, with a surface that is intended for or 
bears an inscription. 
2. (2a): A thin sheet or leaf, used as a writing surface. 
(2b): A set of such leaves fastened together, as in a book. 
(2c): A pad of writing paper glued together along one edge.6 
 
 It would have been more appropriate if the translation reads:[ ….rained stones (of 
baked and heated clay) in array which had been sealed with their (Lot’s people) 
names written on them.                
                                                                                                  
                                                          
6 http://www.thefreedictionary.com/tablets  
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Ibn Kathīr (2009, p. 57) said that “the stones were marked and sealed, all of them 
having the names of their victims written on them. Qatādah and ʿIkrimah both said, 
musawwamah means each stone was encompassed by a sprinkling of red coloring”. 
Ibn Kathīr (2009, p. 57) further added that “the shower of stones descended upon the 
people of the town and the surrounding villages, striking the people in the entire land” 
  until they destroyed all of them. Not even a single one of them still alive. 
    
-9 ”   ِٓىتﱠلٱ َِةيَۡرقۡلٱ َىلَع ْاَۡوَتأ َۡدَقلَو ۡتَرِطُۡمأ  ََرطَم لٱ ِءۡوﱠسَۚاَھنۡوََري ْاُونُوَڪي َۡمَلَفأ ۚ ا ً۟روُُشن َنوُجَۡري َلا ْاُوناَڪ َۡلب “. 
(40:25)   
(9a): Wa laqad ataw ʿalā l-qaryah allatī umṭirat maṭar al-sawʾ afa lam yakūnū 
yarawnahā bal kānū lā yarjūn nushūran. 
(9b): “And the (Unbelievers) must indeed have passed by the town on which was 
rained a shower of evil: did they not then see it (with their own eyes)? But they 
fear not the Resurrection. ” 
(9c): “They have come to the town on which an evil rain poured down. Had they not 
seen it? Indeed they had not expected to be reborn whenever they see you, they 
merely treat you as a laughingstock. ” 
   
Both translators have translated maṭar al-sawʾ literally as well as metaphorically. Al-
Zamakhsharī (1966, p. 460) indicated that maṭar al-sawʾ is the ḥijārah min sijjīl 
(stones that are hard, heated and baked). Ali has rendered it as “rained a shower of 
evil” which does not carry the genuine affective overtone of the fatal rain that 
destroyed the cities of Lot by brimstones. However, his added a note, referring to 
Lot’s story and the destruction of Sodom and Gomorrah, the wicked cities of the plain 
near the Dead Sea, by a shower of brimstones clarifies the picture and makes his 
translation legitimate and relative to the broader context of situation. Irving’s 
translation reads as “an evil rain poured down”. Though the translation has 
metaphorically explained the rain as evil and retained the negative associations of 
rain, it lacks the implied attitudinal effect of the original. In fact, this lack is due to 
insufficient explanation of the type of rain, compared to Ali’s note. 
 
6.3 Conclusion 
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Surveying the different contexts of ghayth and maṭar in the Qurʾān, the researcher can 
clearly highlight that these pairs cannot be total (absolute) synonyms. The fact that 
modern standard Arabic (MSA) as well as Classical non-Qurʾānic Arabic use maṭar 
to refer to the general meaning of “rain” is not a justification for considering ghayth 
and maṭar to be the same in the Qurʾānic context.  
 
It is praiseworthy to mention that the investigation of the denotative and connotative 
shades of meaning lay great stress on context, which plays a major role in determining 
the meaning, and in leading translators to an agreement on a certain meaning.  
 
The translators could not provide a reasonable rendering for ghayth. Ali has treated it 
as an absolute synonym for maṭar and provided “rain” in most of the verses as a 
relative equivalent. Irving’s translation differs from that of Ali’s as he has rendered 
ghayth as “showers”, referring with that to a degree of rain which is not intended by 
the original context. The translation of ghayth, however, still suffers from some 
deficiencies as it does not imply mercy or relief, which is intended in the original 
Qurʾānic context. Similarly, the term maṭar has been rendered as “rain” by both 
translators; they have maintained the denotative meaning effectively, though they 
differ in relating it to the context of situation. 
 
In translating such a string of successive synonyms, Shunnaq (1992, p. 25) maintained 
that “a parallel coupling in translation might be unnecessary and may even look 
redundant”. Indeed, the problems while translating such near-synonyms are several. 
Since these pairs of near-synonyms are mainly context-dependent, the translators 
should first examine their wider context of use to see if they are used merely for 
emphasis and aesthetic values or if they are meant to indicate subtle differences and 
reflect certain implied meanings. They should then exercise their intuition to see if 
there is a need to reflect such differences in their translation. 
 
In fact, in dealing with such near-synonyms, the translators are usually torn between 
producing faithful renderings and making their translation sound natural as well as apt 
in the TT. 
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Though each of the translations aspired to achieve relative resemblance to the original 
not every translation seems to have managed to render the lexical aspects 
successfully. This does not mean that the translators are incompetent; rather it 
suggests that they may have come under the influence of certain textual-contextual 
considerations, which have driven them to sacrifice the less foregrounded meaning. In 
effect, the ignorance of both the context of situation, the context of culture and the 
theological and emotional context led translators to digress from the main point. Such 
digression produces loss or irrelevant denotative and connotative shades of meaning 
and thus affects the translation negatively.   
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Chapter VII 
Textual Problems in the Translations 
(Ghayth vs. Maṭar) 
7.0 Overview  
In the previous chapter the researcher has discussed the denotative and connotative 
aspects of the Qurʾānic near-synonyms ghayth and maṭar. In this chapter, the 
researcher examines the textual problems relating to this pair in the Qurʾānic 
translations carried out by Ali and Irving. The co-text and the context of the original 
and their translations will be pointed out. For this purpose, the researcher analyzes the 
textuality standards with reference to De Beaugrande & Dressler (1981), Neubert & 
Shreve (1992) as well as Halliday & Hasan (1976). 
    
A text must meet several standards of textuality to be communicated. If any of these 
standards is not considered to have been met, the text will not be communicative. De 
Beaugrande  & Dressler (1981, pp. 3-4) indicated that “non-communicative texts are 
treated as non-texts”. 
 
This chapter focuses on the context of the near-synonymous pair ghayth and maṭar  in 
relation to the beginning and end verses of sūrat al-Kahf and al-Ḥijr. It is in this 
chapter “the context is maximized and the role of the individual words is minimized” 
(Joos, 1972, p. 195). However, for reasons of space and time, the researcher will 
concentrate only on the verses which have posed some problems to the translators in 
terms of cohesion, coherence, intentionality, acceptability, informativity, situationality 
and intertextuality.  
As the researcher has stated in the previous chapter, each near-synonymous pair has 
been repeated several times in the Qurʾān which is an informative and religious text.  
However, it will prove difficult to examine the textuality standards in every context. 
The researcher, therefore, gives special attention to only eight verses, representing the 
four pairs. The choice is motivated by the fact that the ST includes all the standards of 
textuality some or all of which the translators have failed to retain in their translations. 
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Each of these standards by itself is important to the text and its absence creates 
barriers to an efficient and effective communication.  
 
7.1 Context and Co-Text: (Ghayth) 
   
In this part, the researcher examines to what extent the near-synonyms and their co-
texts meet the standards of textuality and to what degree they are faithful to the 
sensitive nature of the sacred Qurʾānic text.   
 
Consider the context and co-text of ghayth in sūrat al-Kahf (Q 18:28-31): 
1-” يز ُديُرت ُمھنَع َكانيَع ُدَعت لاَو ۖ َُهھجَو َنوديُري ﱢىِشَعلاَو ِةٰودَغلِاب ُمھﱠبَر َنوعَدي َنيذﱠلا َعَم َكَسَفن ِربصاَو ِةٰويَحلا ََةن
 ﱡدلا﴿ اًطُُرف ُهُرَمأ َناكَو ُهٰٮَوھ ََعبﱠتاَو انِركِذ نَع َُهبَلق انَلفَغأ نَم عُِطت لاَو ۖ اين٢٨﴾. نِمُؤيَلف َءاش نََمف ۖ مُكﱢبَر نِم ﱡقَحلا ُِلقَو
 نِإَو ۚ اُھقِدارُس مِِھب َطاَحأ اًران َنيِمل
ّٰظِلل انَدتَعأ ّاِنإ ۚ ُرفَكيَلف َءاش نَمَووثيَغتَسيا  ُيوﺛاغا   َۚهوجُولا ىِوَشي ِلھُملاَك ٍءاِمب
﴿ ًاَقَفترُم تَءاسَو ُبارﱠشلا َسِئب٢٩﴾. ًلاَمَع َنَسَحأ نَم َرَجأ ُعيُضن لا ّاِنإ ِتِٰحل ّٰصلا اُولِمَعَو اونَماء َنيذﱠلا ﱠِنإ
﴿٣٠﴾. َرِواَسأ نِم اھيف َنوﱠلَُحي ُرٰھَنلأا ُمِِھتَحت نِم ىرَجت ٍندَع ُت ّٰنَج ُمَھل َِكئٰلُوأ  نِم اًرضُخ ًاباِيث َنوَسبَليَو ٍَبھَذ نِم
﴿ ًاَقَفترُم َتنُسَحَو ُباوﱠثلا َمِعن ۚ ِِكئاَرلأا َىلَع اھيف َنئـِكﱠتُم ٍقَرَبتِسإَو ٍسُدنُس٣١﴾“ .  
                                                                                                             
 (1a): Wa iṣbir nafsak maʿa alladhīn yadʿūn rabbahum bi-l-ghadāt wa-l-ʿashī 
yurīdūn wajhah wa lā taʿdu ʿaynāk ʿan-hum turīd zīnah al-ḥayāt al-dunyā wa 
lā tuṭiʿ man aghfalnā qalbah ʿan dhikrinā wa ittabaʿa hawāhu wa kāna amruh 
furuṭan.Wa qull al-ḥaqq min rabbikum fa man shāʾa fa-l-yuʾmin wa man 
shāʾa fa-l-yakfur innā aʿtadnā li-l-ẓālimīn nāran aḥāṭa bi-him surādiquhā wa 
in yastaghīthū yughāathū bi-māʾ ka-l-muhl yashwī l-wujūh biʾsa l-sharāb wa 
sāʾat murtafaqan.. Inna alladhīn āmanū wa ʿamilū l-ṣāliḥāt innā lā nuḍīʿ ajr 
man aḥsana ʿamalan. Ulāʾik lahum jannāt ʿadn tajrī min taḥtihim al-anhār 
yuḥallawn fī-hā min asāwir min dhahab wa yalbasūn thiyāb khuḍran min 
sundus wa istabraq muttakiʾīn fī-hā ʿalā l-arāʾik niʿma l-thawāb wa ḥasunat 
murtafaqan. 
 
(1b): “And keep thy soul content with those who call on their Lord morning and 
evening, seeking His Face; and let not thine eyes pass beyond them, seeking the 
pomp and glitter of this Life; no obey any whose heart We have permitted to 
neglect the remembrance of Us, one who follows his own desires, whose case 
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has gone beyond all bounds. (28). Say, “The truth is from your Lord”: Let him 
who will believe, and let him who will, reject (it): for the wrong-doers We have 
prepared a Fire whose (smoke and flames), like the walls and roof of a tent, 
will hem them in: if they implore relief they will be granted water like 
melted brass, that will scald their faces, how dreadful the drink! How 
uncomfortable a couch to recline on!: (29) As to those who believe and work 
righteousness, verily We shall not suffer to perish the reward of any who do a 
(single) righteous deed. (30). For them will be Gardens of Eternity; beneath 
them rivers will flow; they will be adorned therein with bracelets of gold, and 
they will wear green garments of fine silk and heavy brocade: They will recline 
therein on raised thrones. How good the recompense! How beautiful a couch to 
recline on! (31) ”  
(1c): “Restrain yourself concerning those who appeal to their Lord in the 
morning and evening, wanting His presence; yet do not let your eyes wander too 
far from them, desiring the attraction of worldly life. Do not obey anyone whose 
heart We allow to neglect remembering Us, so he pursues his own whim. His 
case results in dissipation. SAY: “Truth comes from your Lord. Let anyone who 
wishes to, believe, and anyone who wishes to, disbelieve.”We have reserved a 
fire for wrongdoers whose sheets will hem them in. If they should ask for some 
relief, then water like molten brass will be showered on them to scorch their 
faces. How awful such a drink will and how evil is such a couch! . As for those 
who believe and perform honorable deeds, well We shall not waste the earnings 
of anyone whose action has been kind. Those shall have the gardens of Eden 
through which rivers will flow. They will be decked out with gold bracelets and 
wear green silk clothing and brocade, as they lean back on sofas in it. How 
superb will such a recompense be and how handsome is the couch! ” 
  
7.1.1 Cohesive devices 
7.1.1.1 Recurrence 
According to De Beaugrande & Dressler (1981, p. 51), the most obvious type of 
recurrence is repetition of the lexical item (the same words or expressions). Johnstone 
(1991) considered repetition important in Arabic as a deeply rooted feature in the 
language itself. The recursive and phrasal tie fa man shāʾa fa-l-yuʾmin wa man shāʾa 
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fa-l-yakfur which can also be considered as a clear instance of Qurʾānic contrastive 
structure has been undermined in Irving’s translation while Ali has preserved this 
device. It would have been better had the translators preserved these devices in the 
translation, thus pointing out the striking contrast in the verse. An alternative 
translation would be: [Say, the truth from your Lord; whoever desires may believe (in 
it) and whoever desires may disbelieve (in it)],where the phrasal tie man shāʾa is 
retained in the translation to draw the attention of the reader to something important 
i.e., the freedom of expression and religion. 
 
Another recursive and contrastive structure in the verses under discussion is clearly 
evident in biʾsa al-sharāb wa sāʾat murtafaqan and niʿma l-thawāb wa ḥasunat 
murtafaqan. Though murtafaqan has been used in the context of both hell and 
paradise, the translations do not reflect the intended meaning of the verse and do not 
match the original context of situation as being well integrated with the overall theme 
of the verse. The purpose of this recurrent expression is to facilitate reading the verses 
and strengthening and emphasizing the idea of threat and bless. It also adds richness 
to the Arabic style which may threaten the English style as being redundant. 
 
7.1.1.2 Ellipsis 
In the verse wa sāʾat murtafaqan (Q18:29), there is “something left unsaid” (Halliday 
& Hasan, 1976, p. 142),  which is the lexical item “fire”. Ali and Irving have omitted 
this elliptical lexical item al-nār (fire) which has been previously mentioned in the 
verse as follows: 
Ali: “How uncomfortable a couch to recline on!”  
Irving: “How evil is such a couch!” 
 
In the expression wa sāʾat murtafaqan (Q18:29), the elliptical element is the water of 
the hell. Similarly, in wa ḥasunat murtafaqan (Q18:31), the elliptical lexical item is 
“paradise” which is misinterpreted by the two translators. It would have been better if 
the expression had been rendered as: [and how good a place of rest/to dwell is (the 
Paradise)]! The absence of the elliptical items in the ST reflects the explicit nature of 
Arabic prose and this is echoed in the appearance of these items in the TT.  
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 Both translators have mistakenly opted to include inappropriate elliptical elements in 
brackets, thus violating one of the cohesive devices of the text. 
 
 7.1.1.3 Conjunction 
 
In the Arabic text, there are 14 conjunction markers of wa (and) and fa (so). The 
conjunction wa indicates an additive relationship between the items it coordinates 
regardless whether these items are phrases, clauses, sentences or paragraphs. At the 
sentence level, there is a loss in the additive relationships signaled by wa at the head 
position in (Q18:27-28) as is clearly shown in the table (7.1). Irving has dropped the 
connectives in the TT; while Ali has preserved the flow of discourse, that the 
statement or “the argument is still ongoing with no major breaks”. (Al- Batal, 1990, p. 
246). Such omission at the head position violates the flow of ideas in the preceding 
and succeeding verses and further leads to sacrificing the overall steady flow of the 
whole text. 
At the word level, most of the Arabic connectives are absent in the English TT, or 
have corresponding punctuation marks to produce a style which is acceptable in 
English. However, both translators have either omitted the connectives or replaced 
them with punctuation marks. There are two cases of incorrect rendering of the 
connective wa as appears in the following: 
 
 
 
 
 
 
 
 
 
Table 7.1 Ali’s Rendering of Connectives in the Context of Ghayth 
 
 
 
 
  Verse 
No. 
Replacing Connectives by 
Punctuation Marks  
Verse 
No.  
Omission of 
connectives  
Translators 
   
  
28  
TT  ST    
28 
  
 
wa kāna  
 
 
Ali  
 
semicolon  
comma 
wa lā tuṭiʿ wa 
ittabaʿa  
  
  
29  
 
solon  
comma  
colon  
exclamation 
wa man 
 fa lyakfur   
wa in  
 wa sāʾat  
31  exclamation  wa ḥusunat  
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Table 7.2 Irving’s Rendering of Connectives in the Context of Ghayth 
 
The extensive use of wa in the ST reflects the Arabic style preference of spontaneity 
and casualness. Inani (1990, p.221) highlighted that “it is quite normal to find a run on 
sentence that seems to be a non-stop” which is due to the dense use of wa, fa and 
thumma. In this case, the translators should not only take into consideration such 
semantic connection, but should also try to preserve it in translation with great care. 
The major textual function of wa undertaken in the Qurʾān cannot be maintained in a 
linguistically and culturally distinct language like English. Consider the following 
example in verse (Q18:29): Wa qull al-ḥaqq min rabbikum fa man shāʾa fa-l-yuʾmin 
wa man shāʾa fa-l-yakfur. 
 
 There are five connectives, three recurrently used as fa and two as wa which create 
obstacles during the process of translating into a linguistically distinct language. 
Consider the following translations of Ali and Irving respectively: 
1-”Say the truth is from your Lord: Let him who will believe, and let him who will, 
reject (it):” 
2- “SAY: Truth comes from your Lord. Let anyone who wishes to, believe, and 
anyone who wishes to, disbelieve.” 
 
Rendering all the connectives into the TT is  a great challenge to the translators which 
has forced them to replace the form with punctuation marks, thus substituting the 
following three connectives in wa ittabaʿa, fa-l-yuʾmin and fa-l-yakfur, with commas. 
The connective fa is a prototypically cohesive element in the Qurʾān. It is used to 
Verse 
No.  
Wrong 
Rendering of 
Connectives  
Verse
No.  
Replacing Connectives 
by Punctuation Marks  
Verse 
No. 
Omission 
of 
connectives  
Translator 
  
  
 
28 
TT ST  TT  ST  28      
  
 
wa iṣbir  
  wa lā tuṭiʿ  
wa kāna  
 
Irving    
  
  
Yet 
  
so  
  
wa lā 
taʿdu   
wa 
ittabaʿa  
   
 
29  
  
comma 
 
comma  
fa-l-
yuʾmin 
fa-l-
yakfur  
 
29  
  
  
wa qull 
wa man 
wa-in   
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indicate a sequential relationship, hence contributing to the coherence as well as the 
cohesion of the text. The loss of this connective threatens the logical relationship that 
exists between the two parts of the expressions. In fact, it is difficult, if not 
impossible, to supplant all the connectives in the translation. However, the translators 
can minimize the loss and maintain most of the connectives or replace them with 
proper punctuation to produce an acceptable coherent and cohesive text. Holes (2004, 
p.275) said that “the repetition of wa, fa may be considered redundant in the TT, in 
such case, punctuation or capitalized phrases between them perform the identical 
functions of chunking the text and making explicit the logical relationships between 
the chunks”. 
 
7.1.1.4 Lexical Cohesion (Antonyms) 
Lexical cohesion refers to the “cohesive effect achieved by the selection of 
vocabulary” (Halliday & Hasan, 1976, p. 274).This is another cohesive element which 
undergoes a certain kind of inappropriateness through the process of rendering the 
concepts of fa-l-yuʾmin and fa-l-yakfur. Ali has failed in rendering fa-l-yakfur 
(disbelieve) as “reject” while his translation of fa-l-yuʾmin as “believe” is successfully 
relevant to the context of situation. Had Ali preserved the pattern of antonyms; his 
translation would have sounded stylistically cohesive and impressive.  
7.1.1.5 Hysteron and Proteron 
The translations appear somewhat problematic at the texture level. The intra and inter-
sentential cohesive devices, which are “at the heart of discourse, rhetoric and 
textuality” (Al- Batal, 1990, p. 255) seem to be lost in the two translations. Consider, 
for instance, the rendition of the Qurʾānic hysteron proteron, which reflects the 
sublime style and effective texture in innā aʿtadnā li-l-ẓālimīn nāran aḥāṭa bi-him 
surādiquhā where nāran and surādiquhā are backgrounded and li-l-ẓālimīn and bi-
him are foregrounded. Both translations have failed to preserve this aspect of the 
grandeur style of the Qurʾān perhaps due to the linguistic norms of English which 
impose limitations on the translatability of the Qurʾānic text (Abdul-Roaf, 2001, p. 
129). While Irving’s translation has failed to maintain the backgrounded and 
foregrounded information, Ali’s translation, although it tried to capture the Qurʾānic 
stylistic feature, it has inappropriately thematized “for the wrongdoers” and thus 
 
 
 
 
138 
 
focused more on the wrongdoers rather than on what is prepared for them as 
punishment. The hysteronity of the Qurʾānic verse could have been preserved better 
had the translators preserved the same syntactic order as in “Surely, We prepare for 
the Wicked fire….”.  
7.1.1.6 Parallelism (Rhymed Prose) 
The Qurʾān is characterized by the accumulative occurrence of parallel structures 
which contribute effectively to the overall cohesion of the text, both rhetorically and 
syntactically. Johnstone (1991, p. 107) added that repetitive parallel structures involve 
grammatical parallelism which can be “the principal text-building strategy in the 
text”. This parallel structure is clearly visible among the pattern of concepts in the 
middle as well as at the end of verses: 
  
 
 
 
 
 
 
 
Table 7.3 ST Rhymed Structures in the Context of Ghayth 
  
Qutb (1994, pp. 149-150) stated that “the Qurʾānic music is in accordance with the 
occasion and atmosphere. It exhibits qualities of both prose and poetry. It has rhythm 
though its verses may not rhyme.” He showed that the Qurʾānic verses have inner 
music, the balance of which is so delicate that even a little change in word order 
destroys the harmony. However, it is not poetry nor can it be confined within the 
bounds of poetry. All the parallel or rhymed structures have been lost in the 
translation of both Ali and Irving. None of them has preserved the effective 
rhythmical patterns or any of the metrical patterns applied in the ST. The harmony of 
the ST is thus completely lost in the translation. There are only English sentences that 
are deprived of the softness and beautiful amalgamation of the ST Qurʾānic discourse 
as rhyme-phrases, refrains, internal rhymes, sound patterns and strophes. 
Internal Rhymed structures  Verse 
No. 
End Rhymed structures Verse 
No. 
 
fa man shāʾa fa-l-yuʾmin wa man 
shāʾa fa-l-yakfur 
  
     wa in yastaghīthū yughathū 
 
yuḥallawn fī-hā  
muttakiʾīn fī-hā 
 
29 
 
 
29 
 
 
31 
furuṭan 
  
murtafaqan 
 
 
ʿamalan  
 
murtafaqan 
28 
 
29 
 
 
30 
 
31 
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7.1.1.2 Coherence 
Cohesion deals with the surface text whereas coherence deals with the underlying text 
and traces the continuity of senses in a text. A text creates the “feeling that a text 
hangs together, that it makes sense, and is not just a jumble of sentences”(McCarthy, 
1991, p.26). The unity of meaning through the harmony of concepts and relations is 
emphasized here. What makes a text coherent is the use of related words and 
utterances etc. This relation exists when there is causality, reason, purpose, time and 
enablement in the text. Thus, to relate sentences to each other in a meaningful way, 
they should be relevant items. Therefore, when a reader reads a coherent text s/he 
finds meaningfully united sets of expressions in that particular text.  
7.1.1.2.1 Use of Thematic Pattern 
There is a constant progression of theme development in the TT which is 
characterized by a series of verses that all have a reference to the main theme. The 
objectives of brevity, uncertainty and vanity of this life apply to many paradoxes in 
the sūrah, which can only be understood by patience and the in-depth knowledge of 
the authentic exegeses.  
Both translations maintain the steady progression of theme without the omission of 
any paragraphs. The translators have tried to render the four stories in the sūrah which 
are linked through the string of trials. Each story is followed by comments which 
identify the lessons to be learned and the way in which people can protect themselves 
from trials and temptations. This is the magnificence of the Qurʾān; it does not tell 
stories for their own sake but to serve the theme and to emphasize the lessons to be 
learnt after each story. In this respect, the whole thrust of the sūrah is to make the 
message crystal clear: protecting oneself from the various forms of temptation.  
 
It seems that both translators have transferred the idea of the true servants of God in 
(Q18:28) as well as those who stray from His path (Q18:29). Furthermore, they have 
retained the general idea of the terrible consequences of the wrongdoers and the idea 
of reward for the righteous through depicting hell and paradise (Q18:29-31). 
However, the theme and the general idea of the verses are distorted in the translations 
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because of mismatched concepts and items, which sometimes appear irrelevant to the 
intended meaning of the ST.  
 
7.1.1.2.2 Continuity of Senses 
The configuration of concepts and relations must be mutually accessible and relevant 
to the ST. De Beaugrande  & Dressler (1981, p. 84) believed that “a text makes sense 
because there is continuity of senses among the knowledge activated by the 
expressions of the text”. However, there are instances of serious mismatch among the 
concepts and their relations while translating into the TT. The translator’s ability to 
maintain the steady progression of the thematic pattern does not imply that they have 
successfully retained the continuity of senses. Rather, there is a serious mismatch of 
some concepts and expressions which could cause a disturbance in the flow of text 
continuity.  
The difficulties the translators encountered which arise from the processing of non-
expected or discrepant occurrences will be illustrated in the following table. These 
unexpected patterns cannot be handled appropriately by the translators as well-
integrated stored patterns. 
 
 
Table 7.4 Mismatched Concepts/Expressions in the Translated Context of 
Ghayth  
As it is obvious from the table above, there is a deviation in the appropriateness of 
concepts used and their relations to each other. The translation of the concept wa iṣbir 
Verse 
No. 
TT Serious Mismatch of the Pattern 
of Concepts/Expressions 
ST Pattern of Concepts/ 
Expressions 
Translator  
28    
29     
         
 29    
         
 31 
content  
A fire whose (smoke and flames), 
like the walls and roof of a tent. 
How uncomfortable a couch to 
recline on! 
How beautiful a couch to recline 
on! 
wa iṣbir  
nāran aḥāṭa bi-
himsurādiquhā 
       wa sāʾat murtafaqan 
 
     wa ḥasunat murtafaqan 
  
 
  Ali   
29     
      
29  
  
29 
31  
a fire for wrongdoers whose sheets 
will hem them in. 
If they should ask for 
some relief showered 
How evil is such a couch! 
How handsome is the couch! 
nāran aḥāṭa bi-him 
surādiquhā 
wa-in yastaghīthū 
             yughathū 
   wa sāʾat murtafaqan 
waḥasunat murtafaqan 
  
 
 
Irving  
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should fit and correspond with the other concepts and their relation to the overall 
context of situation. Furthermore, while translating aḥāṭa bi-him surādiquhā, the 
translators could not avoid the generation of odd expressions. The translation of Ali’s 
“wall of tent” and Irving’s “sheets” do not seem acceptable especially to the non-
Muslim reader. Thus, it would be better to avoid such controversial analogies and 
render the verse as “Fire whose walls will be surrounding them” which does not 
create the metaphysical misconceptions of “sheets” and “tents”. In so far as the 
Qurʾānic concepts of yastaghīthū yughāthū are concerned, Irving has failed to retain 
these concepts and their relation to the source text appropriately. Irving’s rendering 
for yastaghīthū as “ask for relief” does not indicate the miserable conditions of the 
people of Hellfire and their persistent and serious request for mercy. It would have 
been better to use [beseech] for mercy or [cry out/implore relief] which carry the 
meaning of yastaghīthū and relate it to the other patterns of concepts and the context 
as a whole, rather than “ask for relief”. As for yughāthū, which denotes the response 
the wrongdoers get for their beseeching, both translators have failed to render the 
word appropriately. Yughāthū means to be hardly succored something by someone. 
The word “granted” used by Ali does not always indicate the assistance given to 
somebody during times of difficulty and is commonly used with positive 
connotations. Irving’s translation of yughāthū on the other hand, as “showered” is 
deceptive and may be the result of a misunderstanding that the people of Hellfire are 
looking for water to have a shower, which is not the case here. The people of Hellfire 
are looking for water to quench their thirst.  
 
Regarding the mismatch of the translation of wa sāʾat murtafaqan (Q18:29) and wa 
ḥasunat murtafaqan (Q18:31), the translators have maximized the loss of the relative 
concepts through the unexpected and discrepant rendering which does not fit the 
expected and well-integrated pattern of ST concepts. The Qurʾānic concepts   
murtafaqan, translated as “couch”, is defined by The Free Online Dictionary as: (a) 
“sofa; (b) a comfortable piece of furniture big enough for two or three people to sit 
on”1. As for The Merriam Webster Online Dictionary (2010): “Couch” means :(a): an 
                                                          
1 http://www.thefreedictionary.com/ 
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article of furniture for sitting or reclining (b): a couch on which a patient reclines 
when undergoing psychoanalysis”.2 
 
Ibn Kathīr (2009, p. 142) pointed out that wa sāʾat murtafaqan, means “how evil a 
place is the Fire to dwell and rest and gather”. As God says elsewhere innahā sāʾat 
mustaqarran wa muqāman: “Evil indeed it [Hell] is as an abode and as a place to rest 
in” (Q25:66). 
 
The Qurʾānic concept of “couch” which is associated with a positive connotation 
sounds odd in the context that describes the Hell-frame, its blazing flames and molten 
water scalding the faces etc. In order to preserve the frames and chains of this 
Qurʾānic verse, it would be relative if it had been translated as [and how evil a place 
is (the fire)]! By bringing the elliptical item “fire” into focus, the translator can avoid 
the misconception and preserve the continuity of relative senses while translating the 
other Qurʾānic concept wa ḥasunat murtafaqan (Q18:31) in the follow-up verse. 
Again, the same concept of “couch” is used here by the translators to indicate the 
favorable situation of those who do righteous deeds. To preserve the continuity of 
senses and to minimize the loss of the relevant concepts, it would be acceptable if it 
had been translated as: [and how good a place to dwell/rest is (the paradise)]!   
             
7.1.1.3 Intentionality and Acceptability 
 
As far as intentionality is concerned, the Qurʾānic verse aims to instruct as well as to 
explain. It instructs the people as a directive and warns by giving some parables to 
show that life is brief and subject to vicissitudes. The relevant verses are consistent 
and compatible with the overall theme of giving warnings to the unbelievers and 
giving glad tidings to the believers. Although the translators have tried, to a great 
extent, to reflect the intentionality of the text, they have sometimes monitored the text 
and provided a detached translation to some extent, which affects the communicative 
goal of the TT. Ali’s translation does not convey the intended meaning properly 
especially as far as the explanation of ka l-muhl and wa sāʾat murtafaqan are 
concerned. Wa sāʾat murtafaqan for instance, has been translated as “how 
                                                          
2 http://www.merriam-webster.com/dictionary/couch 
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uncomfortable a couch to recline on!” and thus it distorts the communicative goal of 
the ST and leads to the misconception that the wicked will be tortured while reclining 
on couches. However, what the Qurʾānic verse means is that “how evil a place is the 
Fire to dwell and rest and gather” (Ibn Kathīr, 2009, p. 142). Therefore, the reference 
is to the Fire. 
 
Irving’s translation, on the other hand, steers the intended meaning of the Qurʾānic 
verse in such a way that the reader may confusedly think that when the wicked cry for 
help and ask for relief, water will be showered on them to refresh them. However, the 
water will not be showered on them. Rather, it will be offered to them to drink, but 
they will not be able to drink it because of its intense heat that will scald their faces. 
Megrab (1997, p. 234) indicated that while intentionality requires that the translation 
should probe into the producer’s intentions, acceptability compels him or her to 
accommodate the receiver’s response, that is, an equivalent effect should be sought. 
 
It can be said that in their search for acceptability, the translators have sometimes 
sacrificed intentionality. This does not mean, however, that the two translations of this 
Qurʾānic verse have fully met the standard of acceptability. As acceptability takes 
into consideration the target reader’s response, the translation should to some degree 
seek an equivalent effect. While translating aḥāṭa bi-him surādiquhā the translators 
could not avoid the generation of odd stereotyped assumptions for the target reader. In 
other words, Ali’s “a Fire whose (smoke and flames) like the walls and roof of a tent 
will hem them in” and Irving’s “…a fire…whose sheets will hem them in” do not 
seem to be acceptable especially to the non-Muslim reader. The Fire, God has 
prepared for the wicked has giant walls which will embrace them and thus such walls 
cannot be equated with Ali’s “walls of tent” and Irving’s “sheets”. As a result, it 
would be better to avoid such controversial analogies and to render the verse as [Fire 
whose walls will be surrounding them] which does not create the metaphysical 
misconceptions of “sheets” or “tents”. 
7.1.1.4 Informativity 
  
In so far as informativity is concerned, it refers primarily to the manner in which 
language elements are used to present information in texts. It is widely accepted that 
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all types of information do not possess the same informativity. For instance, 
inappropriate use of concepts, violating the TT structures and replacing or expounding 
in the use of rhetorically poetic devices such as metaphor, simile, and personification 
may lead to the lack of acceptability. It is the task of the translator to pay special 
attention to the effective transfer of information in a text (in other words, between the 
sensitive/well-known and insensitive/unknown information) so that the balance 
between known and unknown information create a text that is both readable, as well 
as interesting. 
 
The translator’s attempt to maintain the informativity of the Qurʾānic text is 
sometimes reduced and this is clearly seen through the transfer of some concepts and 
images. Consider, for example, the translation of the Qurʾānic word ka l-muhl which 
has been referred to in Chapter VI or the translation of surādiquhā. Here, the use of 
footnotes can be very useful “to maximize the informativity of our translation and 
elevate target audience response…” (Abdul-Roaf, 2001, p. 183).                                 
                         
 In addition, Ali has translated the expression yurīdūn wajhahu literally as “seeking 
His face” which preserves the image of the ST. Yet, it sounds unpredictable in the TT 
which may arise from the fact that the level of informativity between the ST and its 
translation is different. This is due to the sensitivity of the text under discussion which 
produces an obstacle to “any attempt to create a correspondingly interesting text in the 
TT” (Megrab, 1997, p. 235) .                                                                                     
 
Irving’s translation, on the other hand, has violated the original information of the ST 
by producing a far-fetched image of “His presence” which does not match the 
intended meaning. The expression yurīdūn wajhahu has been mentioned in a number 
of verses in the Qurʾān which metaphorically implies God’s way. Al-Qurṭubī (671 
A.D) added that it means seeking God’s mercy and forgiveness for God’s 
way/direction is the believers’ aim.3 
 
Though both translators have tried to present approximate information of the ST, 
unparalleled contextual information exists in the TT, leaving the meaning sometimes 
                                                          
3 http://www.al-eman.com/islamlib/viewchp.asp?BID=136&CID=128#s27 
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unclear. Ali’s translation of jannāt ʿadn as “Gardens of Eternity” conveys the 
meaning implied in the ST. However, it would have been better had he translated it as 
“Gardens of Aden” and clarified the expression in brackets as (Gardens of Eternity). 
ʿAdn is the Arabic term for Eden which means “fixed residence,” i.e., the everlasting 
abode of the faithful”. Jannāt (gardens) ʿAdn  occurs “ten times in the Qurʾān (in 
sūrahs ix.73, xiii. 23, xvi. 33, xviii. 30, xix. 62, xx. 78, xxxv. 30, xxxviii. 50, xl. 8, xli. 
12) , to be the abode of the righteous and never as the residence of Adam and Eve”. 
However, the Muslim commentators agree in calling it Jannāt ʿAdn (the Gardens of 
Eden)4. 
 
According to the Bible, the Garden of Eden was the original home of Adam and Eve. 
“It was a well-watered garden with beautiful trees” which has been called Paradise. 
Eden is a symbol of the endless harmony between God and mankind before the first 
sin was committed, after which Adam and Eve were expelled from it.5   
 
Irving, on the other hand, has literally rendered it as “Gardens of Aden” which sounds 
vague to Muslims and non-Muslims alike unless it is explained. The translator should 
take into consideration that not all readers are well-versed with the social, cultural, 
religious and ideological background of the ST. Literal translation as well as 
insufficient information reduce the informativity factor and it is thus logical to accept 
the loss at this stage through the process of translating into the TT.  
    
7.1.1.5 Situationality 
 
As for situationality, Irving and Ali have not considered this feature of the Qurʾānic 
text. This affects the informativity and the intertexuality of the text. Situation is an 
essential aspect of meaning and the translation of a sensitive text cannot be successful 
unless the translator considers all the surrounding aspects of meaning. The translator 
is “often required to go beyond the immediate context in order to find meaning in 
other contextually far, but related texts” (Megrab, 1997, p. 235). Al-Ṭabarī (2000, p. 
206) and Ibn Kathīr (2009) stated that the verse was revealed as a response to a 
                                                          
4
 http://www.jewishencyclopedia.com/view.jsp?artid=39&letter=E 
5 http://mb-soft.com/believe/txh/eden.htm  
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Qurayshian who came to the Prophet (p.b.u.h.) while a group of poor Muslims, 
including Salmān the Persian who was wearing a sweaty woolen gown and asked the 
Prophet: “Does not the smell of these people annoy you?” He despised them saying 
that “we are the elite of Quraysh and if we embrace Islam, people will embrace it, but 
such poor sweaty people are an obstacle in our way to Islam, so let them stay away 
from you so that we can follow you or allocate a gathering for them and another for 
us.” When the Prophet (p.b.u.h.) was about to accept this proposal, the verse was 
revealed. It would have been useful if the translators had explained the occasion for 
the revelation of this verse to make its situationality very explicit. 
7.1.1.6 Intertextuality  
Since the meaning of a Qurʾānic verse usually depends on other Qurʾānic verses or 
ḥadīth texts, the translator should pay adequate attention to them as they help to 
produce an accurate translation. The concepts of wa in yastaghīthū yughāthū bi-māʾ 
ka l-muhl yashwī l-wujūh biʾsa l-sharāb (Q18:29), for instance, are used in many 
places in the Qurʾān to refer to the request of the helpless for assistance from 
Almighty God in times of hardship. In this verse, as stated above, the wrongdoers are 
looking for mercy such as a sip of water that will quench their thirst but they are given 
al-muhl instead. Thus, it is given to them to drink rather than showered on them. 
Therefore, “showered” as suggested by Irving shows his unfamiliarity with the 
intertextuality of the related verses. If the translator had considered the following 
Qurʾānic verses he might have avoided the use of “showered”. The following verses 
reflect the intertextual relation as  explained by Ibn-Kathīr (2009): 
 -1 ” ْاُوقُسَو ًءآَم ًاميِمَح ُمھَءآَعَْمأ َعﱠَطَقف. “ ) (15:47   
 “and are given to drink boiling water so that it cuts up their bowels”(2009, p.142).   
-2 ” نم ىقسيوديدص ءام هغبسي داكيلا هعرجتي. “):14 16(  
“and he will be made to drink boiling, festering water”( 2009, pp. 163-164).  
-3  ” ِموﱡق ﱠزلا َةَرَجَش ﱠِنإ - مِيثﱞلاا ُماََعط -  ِلْھُمْلاَك  ُبْلا ِىف ِىلَْغي ِنُوط-  ِميِمَحْلا ِىْلَغَك. “ )(45-43:44 
“Verily, the tree of Zaqqum will be the food of the sinners. Like boiling oil, it will 
boil in the bellies, like the boiling of scalding water”( 2009, pp. 127-128). 
  
Similarly, the information and understanding of the expression wa sāʾat murtafaqan 
(Q18-29) will be influenced by the meaning of other similar texts (25:66):  
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5- ” ًاماَقُمَو ًاَّرَقتْسُم ْتَءآَس َاھﱠِنإ. “  
“Evil indeed it (Hell) is as an abode and as a place to rest in” (Q 25:66) (Ibn Kathīr, 
2009, p. 142). Such connection with other relevant texts acts as a guide for translators 
to facilitate their task in relating the verses to the context of situation and context of 
culture.  
 Had the translators identified the intertextual relation of the relevant verses with other 
verses, the degree of loss or producing unnatural translation at the level of coherence, 
informativity, acceptability and situationality would have been minimized.                   
             
7.2 Context and Co-Text: (Maṭar) 
Here, the researcher examines the problems the translators have encountered while 
rendering the textuality standards in surat al-Ḥijr (Q15:75-61) as follows: 
-2 ” َنُولَسۡرُمۡلٱ ٍطُول َلاَء َٓءاَج ا ﱠَمَلف)٦١ ( َنوُرَڪن ﱡم ٌ۟مَۡوق ۡمُكﱠِنإ َلَاق)٦٢ ( َنوَُرتَۡمي ِهِيف ْاُوناَك اَِمب َك ٰـ َنۡئِج َۡلب ْاُولَاق)٦٣ (
 َنُوقِد ٰـ ََصل اﱠِنإَو ﱢقَحۡلِﭑب َك ٰـ َنَۡيَتأَو)٦٤ ( ُثۡيَح ْاوُضۡمٱَو ٌ۟دََحأ ۡمُكنِم ِۡتَفتَۡلي َلاَو ُۡمھَر ٰـ َبَۡدأ ِۡعبﱠتٱَو ِلۡيﱠلٱ َن ﱢم ٍ۟عِۡطِقب َِكلَۡھِأب ِرَۡسَأف
وُرَمُۡؤت َن)٦٥ ( َنيِحِبۡص ﱡم 
ٌ۟عُوطۡقَم ِءَٓلآُؤ ٰـ َھ َِرباَد ﱠَنأ َرَۡمۡلأٱ َِكلٲَذ ِهَۡيِلإ َٓانۡيََضقَو)٦٦ ( َنوُرِشَۡبتَۡسي َِةنيِدَمۡلٱ ُلَۡھأ َٓءاَجَو
)٦٧( ِنوُحَضَۡفت ََلاف ِىفۡيَض ِءَٓلآُؤ ٰـ َھ ﱠِنإ َلَاق)٦٨ ( ِنوُزُۡخت َلاَو َ ﱠÕٱ ْاُوقﱠتٱَو)٦٩ ( َنيَِمل ٰـ َعۡلٱ ِنَع ََكھَۡنن َۡملََوأ ْآُولَاق)٧٠ (
 َنِيلِع ٰـ َف ُۡمتنُك ِنإ ِٓىتَاَنب ِءَٓلآُؤ ٰـ َھ َلَاق)٧١ ( َنُوھَمَۡعي ۡمِِہتَرۡكَس ِىَفل ُۡمہﱠِنإ َكُرۡمََعل)٧٢ ( َنِيقِرۡشُم ُةَحۡي ﱠصلٱ ُُمہۡتَذََخَأف)٧٣ (
 ِفاَس َاَہِيل ٰـ َع َانۡلَعََجف َاَھلَانَۡرطَۡمأَو  ٍلي ﱢجِس ن ﱢم ً۟ةَراَجِح ۡمِہَۡيلَع)٧٤ ( َنيِم ﱢسََوتُمۡلﱢل ٍ۟ت ٰـ ََيَلأ َِكلٲَذ ِىف ﱠِنإ)٧٥(“   
(2a): Fa lammā jāʾa Āl­Lūṭ al-mursalūn .Qāla innakum qawm munkarūn(62). Qālū 
bal jiʾnāk bi-mā kānū fī-hi yamtarūn. Wa ataynāk bi-l-ḥaqq wa innā laṣādiqūn 
.Fa asri bi-ahlik bi-qitʿ min al-layl wa ittabiʿ adbārahum wa lā yaltafit minkum 
aḥad wa imḍū ḥayth tuʾmarūn.Wa qaḍaynā ilayh dhālik al-amr anna dābir 
hāʾulāʾmaqṭūʿūn muṣbiḥīn .Wa jāʾa ahl al-Madīnah yastabshirūn.Qāla inna 
hāʾulāʾḍayfī fa lā tafḍaḥūn Wa ittaqū Allāh wa la tukhzūn.Qālū awa lam 
nanhak ʿan al-ʿālamīn.Qāla hāʾulāʾ banātī in kuntum fāʿilīn. La ʿamruk 
innahum la fī sakratihim yaʿmahūn. Fa akhadhathum al-ṣayḥah mushriqīn. Fa 
jaʿalnā ʿaliyahā sāfilahā wa amṭarna ʿalayhim hijaratah min sijjīl. Inna fī 
dhālik la āyāt li-l-mutawassimīn.”   
 
(2b): “And when the messengers came unto the family of Lot, (61)He said: Lo! Ye 
are folk unknown (to me)(62) .They said: Nay, but we bring thee that 
concerning which they keep disputing, (63) And bring thee the Truth, and lo! 
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We are truth-tellers. (64) So travel with thy household in a portion of the night, 
and follow thou their backs(64). Let none of you turn round, but go whither ye 
are commanded. (65) And We made plain the case to him, that the root of them 
(who did wrong) was to be cut at early morn. (66) And the people of the city 
came, rejoicing at the news (of new arrivals)(67). He said: Lo! They are my 
guests. Affront me not!(68) And keep your duty to Allah, and shame me not! 
(69) They said; Have we not forbidden you from (entertaining) anyone? (70) He 
said: Here are my daughters, if ye must be doing (so)(71). By thy life (O 
Muhammad) they moved blindly in the frenzy of approaching death. (72) Then 
the (Awful) Cry overtook them at the sunrise. (73) And We turned it upside 
down and We rained upon them stones of heated clay. (74) Lo! Therein verily 
are portents for those who read the signs(75).”  
 
(2c):  “When the emissaries came to Lot’s household, he said: “You are folk who 
should be ignored.” They said: Rather we have come to you about something 
they have been puzzling over. We have brought you the Truth, for we are 
reliable. Travel with your family at dead of night; you should follow in their 
rear, and let none of you glance around! Keep on going wherever you are 
ordered to. We have passed judgment on that case for him so that those people’s 
last remnant shall be cut off once morning dawns for them. The people of the 
city came up gay with the news. He said: “These are my guests so do not 
disgrace me. Heed God, and do not shame me.”They said: “Didn’t we forbid 
you to have contact with [anyone in] the Universe [outside]?” He said: “ These 
are my daughters if you are going to do (something).” Upon your life, they were 
groping along in their drunkenness so the Blast caught them at sunrise. We 
turned things upside down and rained down stones which had been stamped 
with their names on them. In that are signs for investigators; and it lies along a 
permanent highway.” 
 
7.2.1 Cohesive Devices   
7.2.1.1 Ellipsis 
The translators have encountered instances of elliptical structures in the Qurʾānic 
verses (Q15:61-62-63-67-68-72-73-74). Such elliptical elements in the ST can cause 
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misunderstanding of the meaning of the Qurʾānic texture, unless “a footnote is 
provided or the ST elliptical elements themselves are added by the translator” (Abdul- 
Raof, 2001, p. 128). The elliptical lexical item of qāla in qāla innakum qawm 
munkarūn (Q15:62) refers to the prophet Lot which has been maintained in both 
translations. It would have been logically appropriate had the translators added the 
noun (Lot) in brackets. Furthermore, Ali has correctly opted for including the 
elliptical element in munkarūn as “unknown (to me)”. This helps in maintaining the 
ST rhetorical/syntactic texture and meaning. Irving, however, has left the meaning 
vague which is due to his literal translation “You are folk who should be ignored”. 
Nonetheless, the reference remains vague since the reader does not know whether the 
folk are uncommon to Lot or to someone else. In yastabshirūn (Q15:67), Ali has 
added the lexical item in brackets “rejoicing at the news (of new arrivals). This 
addition is not reflected in Irving’s translation “gay with the news”, hence creating a 
misunderstanding of the ST. Moreover, Ali has included the elliptical lexical item 
(Muḥammad) (Q15:72) in his translation “By thy life (Muhammad) while Irving’s 
“upon your life” remains unclear and creates uncertainty in the reader’s mind. Further, 
Fa jaʿalnā ʿāliyahā sāfilahā (Q 15:74), has been translated as follows: 
Ali: “We turned it upside down….” 
Irving: “We turned things upside down…”  
 
Ali has retained the inappropriate reference “it” which does not maintain the right 
elliptical element, besides his failure to clarify what the pronoun “it” refers to. Irving, 
on the other hand, has failed to retain the apt reference as well as the elliptical 
element. The reference hā in the ST refers to the towns of Sodom and Gomorrah in 
Palestine which were utterly destroyed. It would have been relative if “it” and 
“things” in the translations had been replaced by (the sinful towns) to provide an apt 
translation. 
  
7.2.1.2 Conjunction 
Arabic text has 17 connectives of which wa and fa are the most common. Ali has 
rendered most of the cohesive devices of the original while Irving has ignored several 
of them and thus the translation does not look as coherent as the original. By  
examining the original context with the translations, the researcher puts emphasis on 
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how the translators have rendered the cohesive ties in their translations. Perhaps to 
accommodate the English style, almost all equivalents of wa have been deleted in the 
translation. In a parable like this, one of the sequence of events should be mentioned, 
and the use of cohesive devices like “and”, “then”, “after” are very important in this 
context. 
In the context of fa lammā jāʾa Āl Lūt al-mursalūn, fa has been repeated several times 
at the beginning of the sentence. This does not only contribute to the cohesion of the 
text but also to its coherence in the sense that it achieves a sequential relationship.  Fa 
indicates that there is an event which has preceded it, accordingly, the conjunction 
‘and’ can be used to show that. Similarly, there are instances of omitting and incorrect 
rendering of connectives as shown below: 
  
 
 
 
 
 
 
 
 
Table 7.5 Ali’s Rendering of Connectives in the Context of Maṭar 
 
 
 
 
 
 
 
 
 
Table 7.6 Irving’s Rendering Connectives in the Context of Maṭar 
 
 
Verse   
No. 
Wrong Rendering of 
Connectives 
Verse 
No. 
Omission of 
connectives 
Translator 
 
56 
 
73 
 
 
74 
 
TT ST 
 
 
61 
 
65 
 
68 
 
 
 fa lammā 
 
wa lā yaltafit 
 
fa lā tafḍaḥūnī 
 
 
Ali  
 
 
But 
 
Then 
 
 
  and 
 
wa imḍū 
 
fa akhadhat-
hum 
 
fa jaʿalnā 
 
 
Verse 
No. 
Wrong Rendering 
of Connectives 
Verse 
No. 
Replacing Connectives 
by Punctuation Marks 
Verse 
No. 
Omission of 
connectives Translator 
 
 
63 
TT ST          
65               
 
65 
 
 
73 
 
TT ST 61 
64     
65   
65     
66 
67 
74 
 
fa lammāwa 
ataynāka 
fa asri 
wa ittabiʿ 
qaḍaynā  wa 
wa jāʾa 
fa jaʿalnā 
 
Irving  
  
rather 
 
bal 
Semi-colon 
exclamation 
 
 
  colon 
wa lā 
yaltafit 
wa imḍū 
fa 
akhadhat-
hum 
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The most striking difference between the ST and the TT texture is that of double 
extended connectives which cannot be maintained in the TT as in fa lammā jāʾa Āl 
Lūṭ. In the ST, fa and lammā play a significant textural function but have been 
omitted in the TT to suit its linguistic norms. According to Al-Batal “Connectives in 
Arabic are contributors to text efficiency because they render the processing of the 
text more economical by overly signaling to the reader the underlying semantic 
relationships” (1990, p. 255). 
 
7.2.1.3 Hysteron and Proteron 
This is another cohesive device which is problematic in the two translations.  In wa lā 
yaltafit min-kum aḥad, aḥad is backgrounded whereas min-kum is foregrounded. Both 
translations have failed to preserve the backgrounded Qurʾānic aḥad which is owed to 
the linguistic norms of the syntactic order. Such norms put restrictions on the 
translatability of the Qurʾānic text and threaten the stability of the textuality standards 
as well.  
7.2.1.4 Pro-form (Reference) 
In so far as references are concerned, both translations do not clarify the Qurʾānic 
anaphoric reference in this verse for the reader. While translating qālū bal jiʾnāk bi-
mā kānū fī-hi yamṭarūn, Ali has translated it as “They said: Nay, but we bring thee 
that concerning which they keep disputing”, where both the anaphoric ‘that’ and 
‘they’ is vague. ‘That’ refers to the torment or awful cry that will afflict the 
polytheists from amongst Lot’s people and ‘they’ refers to the polytheists. Similarly, 
Irving has translated it as “They said: Rather we have come to you about something 
they have been puzzling over.” in which ‘they’ refers to the people of Lot which is 
unclear to the target reader. The target reader is unaware of the context in which the 
words were used and the historical background of these people. In fact, it is the duty 
of the translator to render such contexts with all its relative cultural and historical 
background to avoid misunderstanding or infidelity of the original context. This is 
attainable either by adding footnotes or adding further clarification in brackets.  
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Again, in the same context Qāla hāʾulāʾ banātī in kuntum fāʿilīn the translators have 
misinterpreted and mistranslated the anaphoric reference hāʾulāʾ and have rendered it 
as “daughters” on the mistaken assumption that Lot is referring to his own daughters. 
However, the reference is to all the women of his nation . Finally, in Fa jaʿalnā 
ʿāliyahā sāfilahā wa amṭarnā ʿalayhim ḥijārah min sijjīl, Ali has translated it as “we 
turn it upside down”. When the reference ‘it’ remains unclear as well as irrelative, it 
confuses the target reader and it would have been better had the reference been 
changed to “they” and explained in brackets as (the towns of Sodom and Gomorrah in 
Palestine). Irving, on the other hand, has avoided the reference completely and 
translated the verse as “We turned things upside down” and rendered the hā as 
‘things’ due  to his unfamiliarity with the real reference, which is mentioned in the 
books of exegeses (tafsīr) as ‘towns of Sodom and Gomorrah’ and to which there are 
different intertextual references in the Qurʾān. The clarification of such references is 
very significant for the cohesion of the text and it partly leads to the coherence of the 
text or “the configuration and sequencing of the concept and relations of the textual 
world” (Bell, 1991, p. 165). 
 
In the Qurʾānic text certain additions are required to make the intended meaning 
clearer and the text coherent and logical. However, Ali’s translation has sometimes 
used such additions while Irving’s translation seems to be completely devoid of them. 
 
In wa ataynāk bi-l-ḥaqq wa innā la ṣādiqūn, Ali has translated it as “….we bring thee 
that concerning which they keep disputing…” which seems quite unclear. The reader 
is puzzled; what is the thing they keep disputing? And who are they? 
 
Similarly, Irving has translated it as “we have come about something they have been 
puzzling over.” where the logical sequence of events is disturbed and the lack of 
coherence is clear. In both cases, a relative translation could be:[Nay, we have come 
to you with that (blast/torment) which they have been doubting. And we have brought 
you the truth (the news of the destruction of your folk) and…..]. Here, [torment] and 
the [news of the destruction of your folk] are vital to the expression of the intended 
meaning.  
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7.2.1.5 Parallelism (Rhymed Prose) 
 
The Qurʾānic text makes use of end rhyme and particularly of sajʿ or rhymed prose 
where rhyme would be prominently inappropriate in the TT. The rhyme in the ST is 
chiefly deliberate which reflects and emphasizes that no heavenly Book can approach 
the Qurʾān in beauty of diction and style and in the grandeur of its contents. It is a 
revered Scripture par excellence. It stands unequalled and unrivalled in every respect. 
Its beauty and good qualities are so many and so varied that even disbelievers on 
occasion are forced to confess that they possess nothing like it and wish that they too 
had possessed a Book like it. 
It is virtually impossible to produce a TT that sounds both natural and reproduces the 
rhythmic characteristics of the ST. The kind of end rhyme of the Qurʾānic verses is 
alien to the traditional rhyming patterns of English. None of the translators has 
maintained the successively running rhyming patterns, rhythm or any tonal effect that 
are present in the ST. The striking harmony which is in conformity with the context of 
situation is ultimately lost in both translations. 
 
7.2.2 Coherence 
7.2.2.1 Use of Thematic Patterns 
 
It is recognizable that the consistent thematic patterns are introduced in both 
translations. The translators have preserved the stable movement of themes of the 
sūrah. At the paragraph level, there are no instances of omitted or changed paragraphs 
which secure the movement of ideas the ST tries to achieve. They have equally 
retained the special subject matter of this sūrah which is the protection of God’s 
Revelation and God’s Truth. Evil resulted from pride and the warping of man’s will, 
but God’s Mercy is the antidote, as was proved in the case of Abraham and Lot. The 
translators have transferred the story of Lot and the destruction of his people for their 
unspeakable crimes. (Q15:16-75).  
  
7.2.2.2 Continuity of Senses 
 
The translator while translating a sensitive text such as the Qurʾān, should create a 
logical framework, for investigating the textual and linguistic aspects of the text. By 
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connecting the information and elements to produce larger, more global structures of 
meaning, the translator can understand what is implied and present a precise as well 
as a relative translation. However, misunderstanding of any concept or information 
may destroy the coherence of this sensitive text. 
 
The translated texts show an observable degree of unconnectedness or rather 
discontinuity among senses which lead to a lack of the degree of word linkage. There 
are mismatches or inappropriate translation of some concepts and expressions which 
can be illustrated in the following table:  
 
Verse 
No.  
TT Serious Mismatch of the 
Pattern of 
Concepts/Expressions 
ST Pattern of 
Concepts/ 
Expressions 
Translator  
61         
   71   
73  
messengers  
my daughters  
awful cry  
al mursalūn 
banātī                
al ṣayḥah   
 
Ali  
  61 
  62    
 71             
73 
                             
74 
emissaries 
should be ignored 
my daughters 
blast 
stones which have been 
stamped with their names on 
them 
al mursaūn  
munkarūn  
banātī  
al ṣayḥah 
ḥijārahn minsijjīl 
  
 
 
Irving  
 
 
Table 7.7 Mismatched Concepts/Expressions in the Translated Context of Maṭar  
Through the process of investigating the sense relation among the concepts, there are 
possible suggestions put forward by the translators which reflect unwanted 
implications or attachments. While translating al-mursalūn, Ali has translated it as 
“messengers” which is a generalized concept. Yet, his translation does not convey the 
idea of being heavenly messengers or messengers (of God). Irving’s rendition, on the 
other hand, as “emissaries” has deviated from what is intended in the ST. According 
to The Merriam Webster Online Dictionary (2010): “emissaries means (1) one 
designated as the agent of another: REPRESENTATIVE;( 2) : a secret agent”.6 
Another example is the translation of munkarūn as “should be ignored” which seems 
irrelative to the intended meaning of the ST. This concept implies that the sinful 
people of Lot’s town might assault them. Al-Ṭabarī (2000, p. 44) stated that Lot does 
                                                          
6http://www.merriam-webster.com/dictionary/emissaries  
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not know them which is relevant to Ali’s “unknown (to me)”.  Furthermore, banātī 
has been inaccurately rendered by the translators as “my daughters” which contradicts 
the ST message. This concept is context-sensitive which has been influenced by the 
context of situation. In this case, the reference is to the women of Lot’s nation in 
general. Likewise, in translating al-ṣayḥah, there is loss of the intended meaning 
associated with the term. Ibn Kathīr (2009, pp. 32-33) indicated that it is the piercing 
sound that came to Lot’s people when the sun rose, which was accompanied by the 
city being flipped upside down. The translation of Ali and Irving translation cannot be 
relatively equivalent to the Qurʾānic ṣayḥah (awful scream) which accompanies 
God’s punishment and torment. To al-Maḥali and al-Suyūṭī, it is the Cry of Gabriel 
that seized the cities at sunrise7 while to al-Tabarī (2000, p. 73) it means the Cry of 
punishment.     
                                        
Again, owing to the misreading of similar Qurʾānic texts, Irving’s translation of 
ḥijārah min sijjīl as “stones which had been stamped with their names on them” 
widens the gap among senses. Thus, the TT continues to lack the coherent aspect 
which is due to the lack of appropriate continuity of senses and the support of 
authentic exegeses as well as illuminating footnotes. 
 
7.2.3 Intentionality and Acceptability 
  
There are also instances in which the intentionality of the original is threatened. For 
instance, while translating wa amṭarnā ʿalayhim ḥijārah min sijjīl, Irving has 
translated this part of the verse as “…… and rained down stones which had been 
stamped with their names on them” in which he has violated the intentionality of the 
original. The original verse intends to explain that God has rained upon them stones 
of sijjīl (stones of baked and heated clay).  
Thus, Irving has confused the word sijjīl with musawwamah mentioned later in the 
chapter of Hūd that refers to the stones which were marked and sealed, all of them 
having the names of their victims written on them. 
 
                                                          
7 http://quran.al-islam.com/Page.aspx?pageid=221&BookID=14&Page=1  
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In terms of acceptability, some parts of the translations may be viewed completely 
different in English and are likely to generate negative assumptions for them. 
Consider, for example, Qāla hāʾulāʾ banātī in kuntum fāʿilīn which has been 
translated by Ali as “…Here are my daughters, if ye must be doing (so).” and by 
Irving as “… These are my daughters if you are going to do (something).” Both 
translations imply that Lot wants to protect his guests even at the cost of his own 
daughters. In other words, the translation creates negative session reactions within the 
TL readers (specifically to tell their wrongdoers to have sexual contact with his 
daughters). Thus, the translation has violated both the intentionality and acceptability 
of the Qurʾānic text. An attentive translation could be: [Lot said: those (the women of 
my nation) are my daughters (so that you can marry lawfully), if you must act (so)], 
which is in harmony with the authentic exegeses of the Qurʾān. 
 
7.2.4 Informativity 
 
In so far as the informativity of the translated texts is concerned, the translations are 
intelligible to some extent and the target reader is likely to get some clues on the main 
points of the verse. The original text makes use of particular diction and some 
rhetorically and highly informative poetic devices. These devices “demand more 
effort in processing than first-note meaning” (Megrab, 1997, p. 35). While translating 
la ʿamruk innahum la fī sakratihim yaʿmahūn, the use of la ʿamruk, an ornamental 
element of an elevated style, is a Qurʾānic oath in Arabic used to confirm the 
statement mentioned above and which emphasizes the high rank and noble status of 
the Prophet (p.b.u.h.). Irving’s translation as “Upon your life” misleads the reader to 
think that the speech is directed to Lot; rather it is to Muḥammad. This inappropriate 
rendering of information is a marker of low informativity and threatens not only the 
acceptability factors but also the coherence of the whole text. Such oaths occur 
frequently in the Qurʾān as prototypical discourse features; it usually occurs at the 
beginning of the Qurʾānic structure” (Abdul-Raof, 2001, p. 88). Hence, in this verse, 
God swears by the great life of the Prophet (p.b.u.h.) that the people of Lot are fī 
sakratihim yaʿmahūn. The term sakr here refers to the deviation from the right path 
that in their delirium (of lust) are but blindly stumbling back and forth. This 
metaphorical expression as stated by Ibn Kathīr (2009, p. 31) connoted that in their 
word intoxication, they were wondering blindly. 
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Thus, the people in their unconscious behavior are compared to a person in a state of 
wild intoxication. But, in the translation, Ali has rendered it as “By thy life (O 
Mohammed) they moved blindly in the frenzy of approaching death…” Although the 
translation is metaphorical, it is not as informative as the original. Irving, on the other 
hand, has sacrificed the beautiful metaphorical image of the ST verse using the image 
of the people “groping along in their drunkenness”. The aesthetic and communicative 
value of the ST information has been lost in the TT.  
According to Neubert and Shreve (1992, p. 91) “the informative transfer in translation 
is blocked at the linguistic surface in case a lexical item does not have familiar 
equivalent in the TL or if equivalent exists but attached to their knowledge frames 
quite differently”. The term ṣayḥah has been translated as “awful cry” by Ali and 
“blast” by Irving, which cannot be relatively equivalent to the Qurʾānic ṣayḥah 
(torment, awful scream). 
 
The tendency of the translators to reduce the ST informativity factor widens the gap 
among the textual cohesive links “which feeds into the overall textuality and textness 
of Qurʾānic discourse” (Abdul-Raof, 2001, p. 100). The TT could be judged as not 
being as informative as required, in particular the continuity of senses. 
 
7.2.5 Situationality 
 
Knowing the context of situation is essential in determining as well as examining the 
textuality standards. Since most of the verses that contain the term maṭar refer to the 
story of the people of Sodom and Gomorrah, it is significant to give the context of the 
story. According to Islamic tradition, Lot was a nephew of Ibrāhīm (Abraham) who 
migrated to Canaan in Palestine. He was sent as a prophet to the cities of Sodom and 
Gomorrah (the twin cities which Lot was sent to with God’s message). His story is 
used as a reference of strong disapproval of abominable vices (homosexuality).A 
group of Angels (as guests) visited Abraham and gave him the good tidings of a son 
blessed with wisdom, they told him that they had been sent by God to the guilty 
people of Lot to destroy them with a shower of stones of clay (brimstone) and deliver 
Lot and those who believed in him, except his wife (Ibn Kathīr, 2009, pp. 28-33; 
Quṭb, 2000, pp. 288-289). According to Sayyid Quṭb “the towns were ruined by a 
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natural phenomenon which seems similar to that of earthquakes and volcanic 
eruptions, which are sometimes accompanied by earth subsidence and a showering of 
stones” (2000, p. 288). The Qurʾān also draws on Lot’s wife as an example for the 
unbelievers who cheated him and did not believe in his words and was thus 
condemned to the Hellfire.  
 
 Both translators have ignored the situationality of the original. It would have been 
more explicit if they had referred to the reason for the revelation of the verse in their 
translations to relate the context of situation and the context of culture with the overall 
theme of the verse. 
 
7.2.6 Intertextuality 
 
The meaning of the Qurʾānic verse is usually reliant on other Qurʾānic texts. A more 
in depth study of the intertextuality of the Qurʾānic verse will avoid mistranslation 
and distraction of the original message. When the reader gets the impression that a 
particular verse sounds wrong as in Irving’s translation, this is due to the fact that the 
translator has violated the reader’s textual expectations. In other words, Irving’s 
translation has failed in creating the relative textual image the reader expects for such 
a sensitive text. The translator has to compare the pre-existing verses and correlate 
them through his previous experiences to avoid odd or unrelated translation.              
                                                                                                                    
The translation of wa amṭarnā ʿalayhim ḥijārah min sijjīl by Irving as “and rained 
down stones which had been stamped with their names on them is sometimes 
attributed, as the researcher suggests, to the misunderstanding of similar intertextual 
Qurʾānic texts namely:                                                                                                  
                                                                                          
1-” ن ﱢم ًةَراَجِح َاھَْيلَع َانْرَطَْمأَو ًةَم ﱠوَس ﱡم ٍدوُضْن ﱠم ٍلي ﱢجِس ديَِعِبب َنيِِمل ـﱠظلا َنِم ىِھ اَمَو َكﱢبَر َدنِع. “)83-82:11 (  
“So when Our commandment came, We turned them upside down, and rained on 
them stones of clay, in an array. Marked from your Lord; and they are not ever far 
from the wrongdoers’’(Ibn Kathīr, 2009, p. 57). This verse states clearly that them are 
fiery backed clay, but expounds in giving additional details for these stones and the 
way they have been used in the torment. In other words, these stones of fiery baked 
clay were rained on them in a well-arranged manner one after the other and were 
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marked by their Lord. The translator should refer to other verses to produce an apt and 
acceptable translation. In the following related verses, the reference is to the rain of 
punishment which is interrelated with the verse under discussion:  
 
     (33-32:51) “.  ْمِھَْيلَعنيِط ن ﱢم ًةَراَجِح  َاق َنيِمِرْج ﱡم ٍمَْوق َىلإ َانْلِسُْرأ اﱠنإ اُول  َلِسُْرِنل  ”-2 
“They said: We have been sent to a people who are criminals, in reference to the 
people of Loṭ, (To send down upon them stones of baked clay, marked …”(Ibn 
Kathīr, 2009, p.13). 
  
”-3 ُلَاق ِۡذإَو َكِدنِع ۡنِم ﱠقَحۡلٱ َُوھ اَذ ٰـ َھ َناَك ِنإ ﱠُمھﱠللٱ ْاو ِٓءاَم ﱠسلٱ َن ﱢم 
ً۟ةَراَجِح َانَۡيلَع ۡرِطَۡمَأف  ٍ۟مِيلَأ ٍباَذَِعب َاِنتۡئٱ َِوأ.“ )32:8(  
“And (remember) when they said: “O Allah! If this (the Qurʾān) is indeed the truth 
(revealed) from You, then rain down stones on us from the sky or bring on us a 
painful torment” (Ibn Kathīr, 2009, p. 136) .                                                                                                    
”-4َانَۡرطَۡمأَو  مِھَۡيلَعا ًَ۟رط ﱠمۖ   َڪ ُۡرظنَﭑف َنيِمِرۡجُمۡلٱ َُةِبق ٰـ َع َناَك َفۡي . “ )7:84(.  
 “And We rained down on them a rain (of stones). Then see what the end of the  
criminals was” (Ibn Kathīr, 2009, p.138).  
7.3 Conclusion 
The chapter has dealt with the textuality problems in the translations of ghayth and  
maṭar by Ali and Irving. The texts have been analyzed to determine whether the 
translators have encountered problems during translating the near-synonyms in their 
broader context. The researcher concludes that the translators have faced several 
problems at the cohesive, coherence, informativity, situationality, acceptability and 
intertextuality levels. 
  
The analysis of the textual problems reveals that the translation of the Qurʾān, like 
other translated texts, inevitably involves loss of meaning. The researcher concludes 
that the translators, with varying degrees, have failed to retain most, if not all the 
standards mentioned in the above analysis in their translations. There is total loss of 
the situationality standards in both the translations. Though both translators have 
rendered the steady progression of theme without omitting any paragraphs, they lack 
the coherent aspects, which are due to the lack of appropriate relative continuity of 
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senses and the loss of the ST cohesive devices such as: pro-form, conjunction, 
hysteron and proteron etc. The translators have also threatened the stability of 
acceptability, informativity and intertextuality standards of the ST. The researcher 
further concludes that the TT is not as cohesive, coherent, informative and intertextual 
as the ST.  
 
The researcher suggests that the loss of meaning can be compensated for by the 
Qurʾānic exegeses, in addition to the marginal notes or clarifications in brackets or 
footnotes to illuminate the TT and “inform properly the target readers who have no 
access to exegetical works of Muslims” (Abdul-Raof, 2001, p. 110).    
 
Undoubtedly such hindrance or ignorance of the ST message leads to an exotic and 
odd translation. As a result, the TT at times sounds dubious and far-fetched from the 
credibility of the Qurʾān.  
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 Chapter VIII  
Problems of Meaning in the Translations 
(Al-Ḥilf  vs. Al-Qasm)  
8.0 Overview  
 
In this chapter, the researcher continues to analyze the problems the Qurʾān 
translators, Ali and Irving, have encountered regarding the near-synonymous pair of 
al-ḥilf and al-qasm with their different morphological structures. The researcher 
examines whether they have transferred the same denotative and connotative shades 
of meaning of the Qurʾānic near-synonyms as implied in the ST. Eggins (2004, p. 8) 
noted that “without contextual information, it is not possible to determine which 
meaning is being made”. The translators have used al-ḥilf and al-qasm 
interchangeably in most contexts which puts the TT message at risk of being 
misunderstood or misconceived.  
 
Throughout this chapter, the researcher evaluates how Ali and Irving have rendered 
al-ḥilf and al-qasm while at the same time examining the context of situation and the 
denotation and connotation of the two concepts. For this, the researcher draws on the 
leading Islamic theologians and scholars as well as Arabic and contemporary English 
dictionaries in support of arguments. 
 
8.1 Context and Co-Text:(Al-ḥilf) 
 
The term al-ḥilf with its variant morphological forms (yaḥlifūn, ḥalaftum, 
layaḥlifunna and ḥallāf) occurs twelve times in the Qurʾānic verses selected for this 
study. Ibn Manẓūr (1955, p.963) stated that al­ḥilf means al­yamīn which is al­ʿaqd 
bi­l­ʿazm wa­l niyyah. The verb ʿaqada is the intensive form of ʿaqd and the 
expression al­ʿaqd bi­l­ʿazm wa­l niyyah conveys the idea of greater deliberation and 
solemnity. It originally conveys having the intention or determination of taking oaths 
in earnest (al-yamīn). It is to make a pledge/an oath among people. Ibn Fāris (2002, 
p.102) indicated that al-ḥilf stems from al-yamīn, which means firmness on taking an 
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oath. Bint al-Shati (1971, p. 172) disagreed with those who consider al-ḥilf and al-
qasm as being synonymous  .  
It should be noted that there are subtle differences between the two nuances. Al-ḥilf, in 
all its contexts, is used in the Holy Qurʾān to express the breaking of an oath (al-ḥinth 
bi l-yamīn) and is usually associated with the hypocrites. Al-qasm is used for honest 
and sincere oaths which are fulfilled (literal: are not broken) (Bint al-Shati, 1971, pp. 
204-207). Al-ḥilf revolves around probability, disloyalty and uncertainty, thus the one 
who takes the oath is often vulnerable and can easily opt out of it because he/she 
swears on doubts, not certainty (Al-Shāyaʿ, 1994). According to the Qurʾānic verses, 
al-ḥilf in all the relevant texts applies to the hypocrites who resort to taking an oath 
(al-yamīn) with the intention of breaking it.  
 
 Both al-ḥilf and al-qasm have the core meaning of declaring or affirming solemnly (a 
statement) as true, especially by invoking a deity etc. as witness, but “total match 
cannot be assumed” between them (Beekman & Callow, 1974 p.175). They are 
contextually different in their attitudinal, associative, allusive and affective shades of 
meaning. Ali and Irving have translated al-ḥilf with its different morphological forms 
as “swear” in all the chosen contexts except in sūrat al-Qalam (Q 68:10) and al-
Mujādalah (Q 58:14). The verses under investigation are loaded with high emotive 
overtones which should be reflected in the translation. Thus, it would be practical for 
any translator if he/she has relied on authoritative commentaries especially where the 
meaning of the text is either obscure or controversial. Consider, for instance, the word 
yaḥlifūn (derived from ḥalafa) which has been mentioned in sūrat al-Nisāʾ (Q 4:26):    
1-” َكوُٓءاَج َّمُث ۡمِھيِدَۡيأ ۡتَم َّدَق اَمِب 
ُۢةَبيِص ُّم مُھۡتَب ٰـ ََصأ ٓاَِذإ َفۡيَكَف َنُوِفلۡحَي اًقيِفۡوَتَو ا ً۟ن ٰـ َسِۡحإ ٓ َِّلاإ ٓاَنۡدََرأ ِۡنإ ِ َّ0ٱِب.“  )62:4(  
(1a): Fa kayfa idhā aṣābathum muṣībah bi-mā qaddamat aydīhim thumma jāʾūk 
yaḥlifūn bi-Allāh in aradnā illā iḥsān wa tawfīqan. 
(1b): “How then, when they are seized by misfortune, because of the deeds which 
they hands have sent forth? Then their come to thee, swearing by God: “We meant    
no more than good-will and conciliation!”                                                                        
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 (1c): “How will it be when some disaster strikes them because of what their hands 
have already prepared? Then they will come to you swearing by God: “We only 
wanted to have kindness and success!”   
                                                                           
The translators must unquestionably be able to recognize the connotative meanings 
and present them to the reader as clear and relative as possible. It is through the 
contextual information, the translator should refer to the speaker’s “strong, weak, 
affirmative negative or emotional reaction to words” (Nida & Taber, 1969, p. 199).     
   
While translating yaḥlifūn, the speaker’s implied attitude to the listener bears effective 
emotional overtone of chastising the hypocrites. Ibn Kathīr (2009) remarked that this 
verse was revealed regarding a man from the Anṣār and a Jew who had a dispute, and 
the Jew said: “Let us refer to Muḥammad to judge between us”. The Muslim man 
retorted: “Let us refer to Kaʿb bin al-Ashraf (a Jew) to judge between us” (2009, p. 
99). According to Ibn Kathīr (2009, p. 99) the verse was revealed regarding “the 
hypocrites who pretended to be Muslims, yet they sought to refer to the judgment of 
the pre-Islamic period (Jahiliyyah)”. Other reasons are also posited for the revelation 
of the verse. The verse, however,  has a general intent which criticizes severely “all 
those who refrain from referring to the Qurʾān and Sunnah for judgment and prefer 
the judgment of whatever they chose of falsehood” (2009, p.99), which fits describing 
Ṭāghūt at this point. This is why God states:  
” ِتوُغ ـﱠطلا َىِلإ ْاوُمَكاََحَتي َنأ َنوُديُِري“   
“and they wish to go for judgment to the Ṭāghūt” (Ibn Kathīr, 2009, p. 99) (objects of 
worship/idols/Satan) till the end of the verse.  
Ali and Irving have both translated yaḥlifūn as “swearing” which does not alone 
convey and carry the attitudinal and associative impact of the ST as being an 
untruthful oath by the hypocrites. They should have initially paid attention to the 
subtle nuances of meaning and its different layers: “referential content, emotional 
coloring, cultural association, social and personal connotations” (Dickins et al., 2002, 
p. 67). The term swear according to The Cambridge Advanced Learner’s Dictionary,  
means “to state or promise that you are telling the truth or that you will do something 
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or behave in a particular way”1. According to The Merriam Webster Online 
Dictionary (2010), swear means: 
1: “to utter or take solemnly (an oath) 2:a-to assert as true or promise under oath b:to 
assert or promise emphatically or earnestly.3: to bind by an oath.4:obsolete:to invoke 
the name of (a sacred being) in an oath” 2. The translated texts ignore the denotations 
and associations of the term and its use in the context of the hypocrites so as the 
Qurʾān implicitly rejects their plea as being hypocritical and self-deceptive. To 
preserve the denotative and connotative aspects of meaning, it would have been better 
had the translators added the word “untruthful” before the word “swearing”.    
 
2-” َُؤي َلا َن ٰـ َمَۡيۡلأٱ ُمﱡتدﱠقَع اَِمب مُڪُذِخاَُؤي نِك ٰـ َلَو ۡمُِكن ٰـ َمَۡيأ ِٓىف ِوۡغﱠللِﭑب ُ ﱠwٱ ُمُكُذِخاۖ ُُهتَر ٰـ ﱠفََكف   ِطَسَۡوأ ۡنِم َنيِك ٰـ َسَم ِةَرَشَع ُماَعِۡطإ ۤۥ
 ٍَ۟ةَبقَر ُريِرَۡحت َۡوأ ُۡمُھتَوۡسِك َۡوأ ۡمُكِيلَۡھأ َنوُمِعُۡطت اَمۖ ۡمﱠل نََمف  ٍ۟ماﱠَيأ َِةث ٰـ ََلث ُمَايَِصف ۡدَِجيۚ اَِذإ ۡمُِكن ٰـ َمَۡيأ ُةَر ٰـ ﱠفَك َِكلٲَذ  ُۡمتَۡفلَحۚ  ْآُوَظفۡحٱَو
 ۡمَُكن ٰـ َمَۡيأۚ َنوُرُكَۡشت ۡمُكﱠلََعل ِۦِهت ٰـ َياَء ۡمَُكل ُ ﱠwٱ ُنﱢَيُبي َِكلٲَذَك . “ )89:5 (  
(2a): La yuʾākhidhukumu Allā bi-l-laghw fī aymānikum wa lākin yuʾākhidhukum bi-
mā ʿaqqadtum al-aymān fa kaffāratuh iṭʿām ʿasharah masākīn min awsaṭ ma 
tuṭʿimūn ahlīkum aw kiswatuhum aw taḥrīr raqabah fa man lam yajid fa ṣiyām 
thalathah ayyām dhālik kaffārah aymānikum idhā ḥalaftum wa iḥfaẓū 
aymānakum kadhālik yubayyin Allāh lakum āyātih laʿallakum tashkurūn.  
(2b): “Allah will not call you to account for what is futile in your oaths, but He will 
call you to account for your deliberate oaths: for expiation, feed ten indigent 
persons, on a scale of the average for the food of your families; or clothe them; 
or give a slave his freedom. If that is beyond your means, fast for three days. 
That is the expiation for the oaths ye have sworn. But keep to your oaths. Thus 
doth Allah make clear to you His signs, that ye may be grateful. ” 
(2c): “God will not take you to task for what you may rattle off in your oaths, but He 
does take you task for anything you have sworn to solemnly [and then ignored]. 
Exoneration for it means feeding ten paupers with the average of what you 
would feed your own families, or clothing them, or freeing a captive. Whoever 
does not find the wherewithal [to do so], should fast for three days. This is what 
penance involves in order to free yourselves from any oath you have sworn 
                                                          
1 http://dictionary.cambridge.org/dictionary/british/swear_2  
2http://www.merriam-webster.com/dictionary/swear 
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[loosely]. Keep your word; thus God explains His signs to you, so you may act 
grateful. ” 
The lexical items wa sayaḥlifūn, wa yaḥlifūn, wa layahlifunna, occur seven times in 
sūrat al-Tawbah (Q9:42,56,62,74,95,96,107). Verses 38-72 deal with the – theme of 
the Prophet’s (p.b.u.h.), preparation for the expedition of Tabūk. On this occasion, the 
believers were urged to take active part in jihād .3 Verses 73-129 were revealed on the 
Prophet’s return from the expedition of Tabūk. There are some parts “in this discourse 
that were sent down on different occasions during the same period and were 
afterwards consolidated by the Holy Prophet into the sūrah in accordance with 
inspiration from Allah”.  This does not cause any interruption in the continuity and 
flow of thoughts because “they dealt with the same subject and formed part of the 
same series of events”. The verses gave the hypocrites a warning of their evil actions 
and rebuked the believers for staying behind in the Campaign of Tabūk. However, 
“Allāh praises the true believers who had not taken part in jihād in the Way of Allah 
for one reason or the other.” (Maududi, 1979).4 
 
Both translators have translated ḥalaftum as “have sworn” which sounds acceptable in 
the TT though it needs further clarification. Ali has added a comment to clarify the 
association of ḥalaftum and explained the expiation for the deliberate breaking of 
oaths. The verse under investigation is informative. The tone of the speaker is that of 
informing the Muslims about the consequences and punishment for those who swear 
intentional oaths and break them.  
  
The subject of unintentional oaths al-laghw bi-l-yamīn is echoed in sūrat al-Baqarah, 
which evokes intertextual relation among verses of a single chapter in particular, and 
among the verses of the other chapters in general.  
 
 3-”  ۢنِك ٰـ َلَو َكوَُعبﱠتﱠلٱ ا ً۟دِصَاق ا ًَ۟رفَسَو ا ً۟بيَِرق ا ً۟ضَرَع َناَك َۡول ُةﱠق ﱡشلٱ ُمِہَۡيلَع ۡتَدَُعب ۚ َنُوِفلَۡحيَسَو  َانۡجَرََخل َانۡعََطتۡسٱ َِول ِ ﱠwِﭑب
 َنُوبِذ ٰـ ََكل ُۡمہﱠِنإ َُملَۡعي ُ ﱠwٱَو ُۡمہَُسفَنأ َنوُِكلُۡہي ۡمُكَعَم“.)42:9(  
                                                          
3 The idea of jihād is more elaborated in the following verse (Q 9:56). 
4 http://www.englishtafsir.com/Quran/9/index.html 
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(3a): Law kāna ʿaraḍn qarīban wa safar qaṣid la ittabaʿūk wa lākin baʿudat ʿalayhim 
al-shuqqah wa sayaḥlifūn bi-Allāh law istaṭāʿa  lakharajnā maʿakum yuhlikūn 
anfusahum wa Allāh yaʿlam innahum lakādhibūn.                                                                                                                   
(3b): “If there had been immediate gain (in sight), and the journey easy, they would 
(all) without doubt have followed thee, but the distance was long, (and weighed) on 
them. They would indeed swear by God, “If we only could, we should certainly have 
come out with you”: They would destroy their own souls; for God doth know that 
they are certainly lying.”                                                                                                  
(3c): “March forth light or heavy [-armed], and strive in God’s cause with your 
property and persons. That will be best for you if you only realize it.  If there had been 
some goods to be acquired closer by and on a shorter journey, they would have 
followed you; but the expedition seemed much too far for them. They will swear by 
God; “If we could have managed to, we would have left along with you (all).” They 
destroy their own souls while God knows what liars they are!”                                      
                                          
In the follow up verses (Q 9:43-50) to the abovementioned verse, the reference is to 
the hypocrites whose actions reflect their wicked intention and the negative 
associations implied by their untruthful oaths. The tone of the speaker (God), in the 
preceding verses (Q 9:43-50) is to urge the Muslims to go in jihād. In Arabic, the 
word jihād has very positive associations. In English, however, the cultural borrowing 
of jihād is chiefly associated with organizations such as Islāmic jihād, which are 
broadly regarded in the West as extremist and anti-democracy (Dickins et al., 2002, p. 
68). It is jihād which is derived from the Arabic root meaning ‘to strive’, ‘to fight’, 
exact meaning depends on the context. It may express “a struggle against one’s evil 
inclinations, an exertion to convert unbelievers, or a struggle for the moral betterment 
of the Islamic community” (The Oxford Dictionary of Islam, 2003, pp. 159-160). 
Time after time, the hypocrites are experts in the art of making excuses. They said “if 
there had been booty in sight or in an easy-walk-over, they would have come” (The 
Holy Qurʾān: English Translation of the meanings and Commentary, 1984, p. 514). 
All their oaths prove to be false and in taking false oaths they are destroying their 
spiritual life. The tone of the speaker (God) is that of admonishing those who stayed 
behind and who did not take part in the Battle of Tabūk. The speaker definitely knows 
their ways of being deceitful liars and therefore informs the Prophet (p.b.u.h.) of their 
actions and their consequent destruction. 
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Irving has translated yaḥlifūn as “swear” which does not reflect the relative meaning 
associated with false oaths nor does it implicitly indicate the attitudinal effect of the 
ST. His translation does not reflect the kind of swearing by the hypocrites as the 
reason for their lagging behind. Ali, to the contrary, has translated it as “swear”, but 
has supported his translation with an extended commentary, reflecting the acts and 
excuses of the hypocrites. Such information makes his translation more informative in 
so far as the connotative aspects of the ST are concerned.  
 
It is obvious that the idea of jihād (as it is required in all conditions) in (Q 9:41), is 
intertextually associated with the following ḥadīth and verses: The Prophet (p.b.u.h.) 
said: 
” ﱠفََوت ِْنإ ِِهلِيبَس ِيف ِدِھاَجُمِْلل ُﷲ َلﱠفََكتةَمِينَغ َْوأ ٍرَْجأ ْنِم َلَان اَِمب ِِهلِزْنَم َىِلإ ُه ﱠدَُري َْوأ ،َةﱠنَجْلا َُهلِخُْدي َْنأ ُها“.  
“Allāh has promised the mujāhid in His cause that if He brings death to him, He will 
enter him into Paradise. Or, He will return him to his house with whatever reward and 
war spoils he earns.” Then, Allāh says;  
”وﱡبُِحت َنأ ىَسَعَو ْمُكﱠل ٌرْيَخ َُوھَو ًائْيَش ْاُوھَرَْكت َنأ ىَسَعَو ْمُكﱠل ٌهْرُك َُوھَو ُلَاِتقْلا ُمُكَْيلَع َِبتُك ُ ﱠﷲَو ْمُكﱠل ﱞرَش َُوھَو ًائْيَش ْا
 َت َلا ُْمتَنأَو َُملَْعي َنوَُملْع“. (216:2) 
“Jihād is ordained for you (Muslims) though you dislike it, and it may be that you 
dislike a thing which is good for you and that you like a thing which is bad for 
you….” (Ibn Kathīr, 2009, p. 102).Relating the verse under study to the other verses 
in the Qurʾān is helpful for translators to investigate the interconnectedness among 
them.  
 
4- ” َنُوِفلَۡحيَو  َنُوقَرَۡفي ٌ۟مَۡوق ُۡمھﱠنِك ٰـ َلَو ۡمُكن ﱢم ُمھ اَمَو ۡمُڪنَِمل ُۡمہﱠِنإ ِ ﱠwِﭑب.“)(56:9 
(4a):Wa yaḥlifūn bi-Allāh innahum lamin-kum wamā hum min-kum wa lākinnahum 
qawm yafraqūn. 
(4b): “They swear by God that they are indeed of you; but they are not of you: yet 
they are afraid (to appear in their true colours) ”.                                
(4c): “They swear by God that they are with you while they do not stand with you, 
but are a folk who are easily scared off ”.  
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In continuation with the previous verses in sūrat al-Tawbah (Q 9:42-55), the subject 
of the hypocrites and their false actions continues in this verse (Q 9:56) and the 
coming verses (Q 9:62,74,95,96,107). 
 
Both translators have rendered yaḥlifūn as “swear”, hence, ignoring the context of 
situation and supplying the reader with insufficient information. In this context, the 
speaker’s tone (God) to his Prophet (p.b.u.h.) is that of belittling and ridiculing the 
insincere act of swearing by the hypocrites claiming to be faithful believers. The 
associative and attitudinal shades of meanings are less indicative as well as less 
informative than the ST intended message. 
 
5-”  َي َنُوِفلۡح  ُُهلوُسَرَو ُ ﱠwٱَو ۡمُڪوُضُۡرِيل ۡمَُكل ِ ﱠwِﭑب  َنِينِمۡؤُم ْاُوناَڪ ِنإ ُهوُضُۡري َنأ ﱡقََحأ ۤۥ“. )62:9 ( 
(5a):Yaḥlifūn bi Allāh lakum liyurḍūkum wa Allāh wa rasūluh aḥaqq an yurḍūh in 
kānū muʾminīn. 
(5b): “To you they swear by God. In order to please you: But it is more fitting that 
they should please God and His Apostle, if they are Believers.”                                    
(5c): “Those who annoy God’s messenger will have painful torment. They swear by 
God for you just to please you (all). It is more correct to please God and His 
messenger if they are [really] believers.”      
                                                                        
 Again, the subject of the hypocrites annoying the Prophet (p.b.u.h.) is contextually 
recreated in the given verse. According to al-Wahidi (2008, pp. 336-337), these verses 
(Q 9:61-62) were revealed regarding a group of hypocrites who used to annoy, slander 
and create trouble for the Prophet (p.b.u.h.). One of them said: “Do not do this, for we 
fear that what we say might reach him and he will punish us”. Al-Julas ibn Suwayd 
said: “We will say whatever we wish to say and when we go to him he will believe 
whatever we tell him, for Muḥammad is nothing but a hearer”, and on this, God 
revealed this verse. Al-Suddī sketches a different background:“A group of hypocrites, 
including Julas ibn Suwayd ibn al-Ṣamit and Wadīʿah ibn Thābit”, mocked the 
Prophet (p.b.u.h.) by saying: “By Allah, if what Muḥammad says is true, then we are 
worse than asses.. ” ʿĀmir ibn Qays, one of the Helpers (al-Anṣār) was there and 
informed the Prophet (p.b.u.h.) about the incident who questioned them. They, 
therefore swore and accused ʿĀmir of being a liar. ʿĀmir also swore that they were 
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liars. Thus, the Prophet (p.b.u.h.) said: “ I hope that Allāh will not separate us until 
showing the truth from the lie”(Al-Wahidi, 2008, p.337).                                 
                           
                                                                
Ali and Irving have failed to convey the effective emotional overtone of the negative 
association of yaḥlifūn. The verse is reflective of God’s warning to His Prophet 
(p.b.u.h.) about the hypocrites who annoyed him, questioning his character. The 
rendering of yaḥlifūn as “swearing” without reference to its context of situation 
perplexes the reader as the translation does not reflect the negative association and the 
implication of the hypocrites’ attitude towards the Prophet (p.b.u.h.). It would have 
been plausible had the translators explained the insincere oath in an extended note or 
added the word “untruthfully” in brackets. 
  
6-”  َنُوِفلَۡحي  َڪَو ِرۡفُكۡلٱ َةَِملَك ْاُولَاق َۡدَقلَو ْاُولَاق اَم ِ ﱠwِﭑب ْاُولَاَني َۡمل اَِمب ْاو ﱡَمھَو ۡمِھِم ٰـ َلِۡسإ َدَۡعب ْاوَُرفۚ ُُمھَٰٮنَۡغأ َۡنأ ٓ ﱠِلاإ ْآوَُمَقن اَمَو 
 ُُهلوُسَرَو ُ ﱠwٱ ِۦِهلَۡضف نِم ۥۚ  ُۡمھﱠل ا ً۟رۡيَخ َُكي ْاُوبُوَتي ِنَإف ۖ ﱡدلٱ ِىف ا ً۟مِيَلأ ًاباَذَع ُ ﱠwٱ ُُمہۡب ﱢذَُعي ْاۡوﱠلََوَتي ِنإَو  ِةَرَِخۡلأٱَو َايۡنۚ ىِف ُۡمَھل اَمَو 
 ٍ۟ريَِصن َلاَو ۟ﱟِىلَو نِم ِضَۡرۡلأٱ. 74:9) “ (  
(6a):Yahlifūn bi-Allāh mā qālū wa laqad qālū kalimah al-kufr wa kafarū baʿd 
Islāmihim wa hammū bi-mā lam yanālū wa mā naqamū illā an aghnāhum Allāh 
wa rasūluh min faḍlih fa in yatūbū yaku khayr lahum wa in yatawallaw 
yuʿadhdhibhum Allāh ʿadhab alīm fī l-dunyā wa l-ākhirah wa mā lahum fī l-arḍ 
min walī wa lā naṣīr.  
(6b): “They swear by God that they said nothing (evil), but indeed they uttered 
blasphemy, and they did it after accepting Islam; and they meditated a plot 
which they were unable to carry out: this revenge of theirs was (their) only 
return for the bounty with which God and His Apostle had enriched them! If 
they repent, it will be best for them; but if they turn back (to their evil ways), 
God will punish them with a grievous penalty in this life and in the Hereafter: 
They shall have none on earth to protect or help them. ” 
(6c):  “They swear by God they have said nothing while they did pronounce the word 
of disbelief, they disbelieve after their commitment to [live in] peace; and worry 
over what they do not accomplish. How spitefully they act merely because God 
and His messenger have enriched them out of His bounty. If they should repent, 
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it would be better for them; while if they turn back again, God will punish them 
with painful torment in this world and the Hereafter. They will have no sponsor 
nor any supporter on earth”. 
Similarly in this context, they have rendered yaḥlifūn as “swear”. The ST carries an 
emotional overtone of God, giving a direct command to His Prophet (p.b.u.h.) to 
strive hard against the disbelievers and the hypocrites and to treat them harshly. This 
verse has a reference to the abortive plot of the hypocrites to kill the Prophet during 
the Tabūk expedition. Ali has supported his translation with sufficient commentary, 
explaining the reasons for the revelation of the verse to highlight the intended 
meaning. This historical association has been ignored in Irving’s translation of these 
verses and thus leaves the reader, craving for additional information. 
The translators have experienced difficulty in recognizing this allusive meaning which 
is obviously a problem for translators. “The evoked meaning of the quotation alluded 
to create an added innuendo that modifies the literal meaning of what has explicitly 
been said.” (Hervey & Higgins, 1992, p.107). 
Irving has failed to echo the implied meaning of the untruthful swearing of the 
hypocrites, which leads to the inadequate or unsatisfactory rendering of the ST 
message. It can be achieved through understanding the thematic and intertextual 
analysis of the verses under analysis in relation with other sayings or quotations 
evoked. This intertextual relation is clearly reflected in the acts of the hypocrites, their 
plots to harm the Prophet and their intentional false oaths. Consider the following plot 
of the hypocrites which relates to the verse under discussion: 
”؟َمَْوقْلا ُُمتْفَرَع َْلھ“   
“Did you know who they were”, the Prophet (p.b.u.h.) said to the believers. They 
answered: No. He said: 
”؟اوُداََرأ اَم َنوُرَْدت َْلھَو ِةَمَاِيقْلا ِمَْوي َىِلإ َنُوِقفَانُمْلا ِءَلاُؤھ  ِﷲ َلوُسَر اوُمِحاَُزي َْنأ اوُداََرأاَھْنِم ُهُوقَْلَيف َِةَبقَعْلا ِيف “.  
“They are the hypocrites until the Day of Resurrection. Do you know what they 
intended) We said, ‘No.’ He said, (They wanted to mingle with the Messenger of 
Allāh and throw him from the ʿAqabah (to the valley)”. Then, the Prophet (p.b.u.h.) 
said: 
” َلا  ََلبَْقأ ْمِِھب ُﷲ ُهَرَھَْظأ اَِذإ ىﱠتَح ٍمَوِقب ََلتَاق اًد ﱠمَحُم ﱠَنأ َاَھنَْيب ُبَرَعْلا َث ﱠدََحَتت َْنأ ُهَرَْكأ ْمِھِمْرا ﱠُمّھللا َلاَق ﱠُمث ْمِِھلَْتِقب ْمِھَْيلَع
َةلَْيب ﱡدلِاب.“   
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“No, for I hate that the Arabs should say that Muḥammad used some people in 
fighting and when Allāh gave him victory with their help, he commended that they 
should be killed. He then said, (O Allāh! Throw the Dubaylah at them)”. The 
believers asked: ‘What is the Dubaylah, O Allāh’s Messenger’ He said:  
”ِكلَْھَيف ْمِھِدََحأ ِبْلَق ِطَاِين َىلَع َُعَقي ٍرَان ْنِم ٌبَاھِش“.   
“A missile of fire that falls on the heart of one of them and brings about his demise” 
(Ibn Kathīr, 2009, pp. 130-131). 
 
Conveying the force of the allusive meaning into the TT inevitably presents a 
challenge for the translators of the Qurʾānic text. Had the translators connected the 
verse with other related verses, they could have produced sound lexical renderings.   
 
” -7 َنُوِفلَۡحيَس  اَِذإ ۡمَُڪل ِ ﱠwِﭑب ُۡمہۡنَع ْاوُضِرُۡعِتل ۡمِہَۡيِلإ ُۡمتَۡبَلقنٱۖ ُۡمہۡنَع ْاوُضِرَۡعَأف ۖ ٌ۟سۡجِر ُۡمہﱠِنإ ۖ اَِمب َۢءٓاَزَج ُمﱠَنھَج ُۡمھٰٮَوۡأَمَو 
 َنُوبِسَۡكي ْاُوناَڪ) (95  َنُوِفلَۡحي  ُۡمہۡنَع ْاۡوَضَۡرِتل ۡمَُڪلۖ َضَۡري َلا َ ﱠwٱ ﱠِنَإف ُۡمہۡنَع ْاۡوَضَۡرت ِنَإف  َنِيقِس ٰـ َفۡلٱ ِمَۡوقۡلٱ ِنَع ٰى. “ 
)96-95:9(  
 
(7a): Sayaḥlifūnbi-Allāh lakum idhā inqalabtum ilayhim li-tuʿriḍūʿanhum fa aʿriḍū 
ʿanhum innahum rijs wa maʾwāhum jahannam jazāʾ bi-mā kānū yaksibūn. Yaḥlifūn 
lakum li-tarḍaw ʿan-hum fa in tarḍaw ʿan-hum fa inna Allāh lā yardā ʿan al-qawm 
al-fāsiqīn.                                                                                                                            
(7b): “They will swear to you by God, when ye return to them, that ye may leave 
them alone. So leave them alone: For they are an abomination, and Hell is their 
dwelling-place,-a fitting recompense for the (evil) that they did. (95). They will 
swear unto you, that ye may be pleased with them but if ye are pleased with 
them, God is not pleased with those who disobey. ”                                 
(7c): “They will swear [anything] to you by God when you go back home to them, 
provided you will overlook them. Overlook them anyhow: they are a blight and 
their lodging will be Hell as a compensation for what they have been earning. 
They swear to you so you will (all) feel satisfied with them. Even if you should 
approve of them, God is still not pleased with such immoral folk. ” 
 
Sayaḥlifūn and yaḥlifūn have been rendered as “swear” which does not retain the ST 
negative association implied in the untruthfulness of the hypocrites oath. Ali and 
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Irving have failed to provide a footnote or extended commentary, explaining the 
reason for the revelation of the verses (Q 9:91-96).  
 
The verses (Q 9:91-96) address the hypocrites as well as those weak in faith who did 
not join the expedition of Tabūk. Some of them were disbelievers at heart, while 
others were merely weak in faith. The verses under investigation and the succeeding 
verses refer to those who could not join the expedition owing to legitimate excuses. 
They are not blamed for their inability to join the jihād. The verses also show that 
those who have nothing to give in the cause of God are also considered among those 
who strive in the cause of God, if they are truthful and faithful to God and His Prophet 
(p.b.u.h.).  
 
Ignoring the context of situation through which the historical background of the verse 
and the associated verses can be thoroughly understood, is a problem experienced by 
translators of a religious text. Such unawareness of the importance of the historical 
background affects not only the meaning at the surface level but, more importantly, 
the rendering of the implied meaning of the ST message. Therefore, the translators 
have contributed, even unwittingly, to spoiling the ST message by allowing an 
inappropriate associative meaning to creep into the TT. 
 
8-” َ ﱠwٱ َبَراَح ۡنَمﱢل ا ً۟داَصِۡرإَو َنيِنِمۡؤُمۡلٱ َنَۡيب ا َۢقيِرَۡفتَو ا ً۟رۡفُڪَو ا ً۟راَرِض ا ً۟دِجۡسَم ْاوُذَخﱠتٱ َنيِذﱠلٱَو َُهلوُسَرَو   ُلَۡبق نِم ۥ ۚ
 ﱠُنِفلَۡحَيلَو  َٰىنۡسُحۡلٱ ﱠِلاإ َٓانۡدََرأ ِۡنإۖ َُدہَۡشي ُ ﱠwٱَو   َنُوبِذ ٰـ ََكل ُۡمہﱠِنإ. “ )107:9(  
(8a): Wa alladhīn ittakhadhū masjid ḍirār wa kufr wa tafrīq bayn al-muʾminīn wa 
irshād li-man ḥāraba Allāh wa rasūlah min qabl wa layaḥlifunn in aradnā illā l-
huṣnā wa Allāh yashhad innahum lakādhibūn. 
 (8b): “And there are those who put up a mosque by way of mischief and infidelity to 
disunite the Believers - and in preparation for one who warned against God and 
His Apostle aforetime. They will indeed swear that their intention is nothing 
but good; But God doth declare that they are certainly liars. ”  
   (8c):“Those who adopt a mosque for [working] mischief and disbelief, as well as 
disunion among believers and as an outpost for anyone who has already warred 
on God and His messenger, will swear: “We only wanted to be kind!” God 
witnesses what sort of liars they are, Never stand in it!”                                        
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It is noticeable that the ST contextual information reflects the speaker’s instructive 
tone of informing the reader/hearer of the attempted plot by the hypocrites. 
 
The context of the verses (Q 9:107-108) concerns the sons of ʿAmr ibn ʿAwf who 
built a mosque at Qubāʾ and requested the Prophet (p.b.u.h.) to pray in it. Their 
cousins from the sons of Ghunm ibn ʿAwf envied them bitterly and wanted a similar 
mosque to allow the Prophet (p.b.u.h.) to pray in it as he had prayed in the Qubāʾ 
mosque. They intended also to let Abū ʿĀmir al-Rāhib (who had embraced 
Christianity and then became a monk in the pre-Islāmic period.) to pray in it on his 
return from Syria. But when the Prophet (p.b.u.h.) moved to Medina, Abū ʿĀmir 
showed enmity towards Islām, which led to the Prophet (p.b.u.h.) calling him al-fāsiq 
(the corrupt) instead of the monk (al-rāhib). Abū ʿĀmir left for Syria and instructed 
the hypocrites to prepare themselves and to build a mosque for him. He solicited the 
help of Caesar who dispatched Roman soldiers with him to drive out Muḥammad and 
his Companions. As a result, twelve of the hypocrites built a mosque near the Qubāʾ 
mosque. When they completed it, they went to the Prophet (p.b.u.h.) and said: “We 
have built a mosque for us for many rainy nights. We would like you to pray in it”. As 
the Prophet (p.b.u.h.) was about to honor their request, the Qurʾān was revealed and 
informed him that the mosque had been built in opposition to him. He subsequently 
sent some of the companions to destroy the mosque (al-Wahidi, 2008, p. 175). 
 
Wa layaḥlifunna is used in the context of insincerity in taking unveracious oaths 
which does not correspond with “swear” that refers to “a solemn statement or promise 
undertaking to do something or affirming that something is the case” (The Online 
Oxford Dictionary,2010)5. The translation of al-ḥilf, with all its derivational forms in 
this context, along with the previous contexts, sounds irrelatively equivalent in so far 
as it does not convey the negative associations implied in the ST concept. 
 
Irving has experienced the same problem of rendering wa layaḥlifunna as “swear” 
without considering the context of situation and the intended message of the ST. 
Although Ali has provided an explanatory note, giving the historical context of 
                                                          
5http://www.oxforddictionaries.com/view/entry/m_en_gb0834930#m_en_gb0834930  
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situation of the verse (Q 9:107), his translation suffers from inappropriate matching of 
the TT concept “swear” with the ST wa layaḥlifunn.  
  
9-”ُمھ ا ﱠم مِہَۡيلَع ُ ﱠwٱ َبِضَغ اًمَۡوق ْاۡوﱠلََوت َنيِذﱠلٱ َىِلإ ََرت َۡمَلأ  ُۡمہۡنِم َلاَو ۡمُكن ﱢم َنُوِفلَۡحيَو  َنوَُملَۡعي ُۡمھَو ِبِذَكۡلٱ َىلَع. “ 
)14:58  ( 
(9a): Alam tara ilā alladhīn tawallaw qawm ghaḍiba Allāh ʿalayhim ma hum min-
kum wa lāmin-hum wa yaḥlifūn ʿalā l-kadhib wa hum yaʿlamūn.   
(9b): “Turnest thou not thy attention to those who turn (in friendship) to such as have 
the Wrath of God upon them? They are neither of you nor of them, and they swear to 
falsehood knowingly.”                                                                                                      
                                                                                                         
 (9c): “Have you not considered those who make friends with a folk whom God is 
angry with? They are neither on your side nor yet on their own, and they perjure 
themselves while they know it. God has prepared severe torment for them.”                 
     
The subject of the hypocrites and their false actions is repeated in this sūrah (Q 
58:14). God punishes the hypocrites for their secret aid and support for the 
disbelievers even though, in reality, they neither supported the disbelievers nor the 
Muslims. The same idea is echoed in another verse (Q 4:143). The Online Oxford 
Dictionary (2010) defines “perjure” as: “willfully tell an untruth or make a 
misrepresentation under oath; commit perjury” 6.“It is used in law which means the 
giving of false testimony under oath on an issue or point of inquiry regarded as 
material” (The Online Encyclopedia Britannica)7. In The Longman Dictionary of 
Contemporary English, 2003, p. 1222), it is “the crime of telling a lie after promising 
to tell the truth in a court of law, or a lie told in this way”. 
 
Based on the above definitions Irving’s rendering of yaḥlifūn as “perjury” sounds 
accessible in the context of law but is an inaccurate term for wa yaḥlifūn (swearing 
intentionally an insincere oath) linguistically. Ali’s translation as “swear”, on the 
other hand, does not communicate the implied message of the ST clearly and 
                                                          
6 http://www.oxforddictionaries.com/view/entry/m_en_gb0620720#m_en_gb0620720 
7
  http://www.britannica.com/EBchecked/topic/452123/perjury 
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honestly. The word yaḥlifūn has a negative association as expressed in the verses 
mentioned above. In addition, this kind of oath (yamīn) refers to yamīn al-ghamūs that 
means to drown, which is a false oath and drowns one in sin and results in the fire. It 
is called al-yamīn al-ghamūs for this reason (Ibn Manẓūr, 1955, p. 3297). The 
hypocrites lie when they vow and are fully aware that they are lying, which makes it 
an intentional lie.  
The ST bears overtones of anger and threat to the hypocrites for whom God has 
prepared a severe torment. The TT does not maintain the same arousing overtone and 
associative effect of the ST message thereby creating a lexical gap which is owed to 
the constraints of both the source and target languages. The occurrence of a lexical 
gap is a problem regularly encountered in cross-cultural communication, which often 
presents a challenge to translators of sensitive texts. However, the translators should 
deal with it and can “select an appropriate strategy of compensation, make certain 
changes in a sentence and render the meaning of the source text properly” (Cvilikaitė, 
2006). 
 
 10-” ا ً۟عيِمَج ُ َّ0ٱ ُمُہُثَعۡبَي َمۡوَي َنُوِفلۡحَيَف  َُهل  اَمَك ۥ َنُوِفلۡحَي  ۡمَُكلۖ ٍءۡىَش َٰىلَع ۡمُہ ََّنأ َنوُبَسۡحَيَو ۚ َنوُبِذ ٰـ َكۡلٱ ُمُھ ۡمُہ َِّنإ ََٓلاأ . “ 
)18:58(  
(10a):Yawm yabʿathuhumAllāhjamīʿanfa yaḥlifūn lahu kamā yaḥlifūnlakum wa 
yaḥsabūnannahum ʿalā shayʾalā innahum hum al-kādhibūn.  
(10b):“One day will God raise them all up (for Judgment): then will they swear to 
Him as they swear to you: And they think that they have something (to stand upon). 
No, indeed! they are but liars! ”                                                                                        
(10c):“Someday God will raise them all up together and they will swear to                   
Him just as they have sworn to you; they reckon they will get something out of it. 
They are such liars! ”                                                                                                      
                                                                                                           
Similarly, as in the earlier verse in sūrat al-Mujādalah (Q 58:14), this verse deals with 
the theme of the hypocrites and their false oaths. It is an instructive verse which 
carries an emotional overtone of teaching the whole humanity the worthlessness of the 
hypocrites’ falsehood.  
 
The shades of meaning associated with the referent are not relatively communicated 
in translating the repetitive lexical items of yahlifūn. It would have been 
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communicatively applicable had the translators added the untruthfulness of the 
hypocrites’ oath in brackets. Ali, indeed, has a reference to their act, which proves 
worthlessness in his commentary. Such a reference can help clarify the general 
meaning and hint to the intended meaning if it is read in continuity and in relation to 
the context of the previous verses.                                                   
 
”-11 ﱠلُك ۡعُِطت َلاَو ٍ۟ف ﱠلاَح  ٍنيِھ ﱠم. “)10:68(    
(11a): Wa lā tuṭiʿ kulla ḥallāf mahīn.                                                                     
(11b): “Heed not the type of despicable men,- ready with oaths. A slanderer, going 
about with calumnies,…. ”                           .                                                                                                  
(11c): “Do not obey every contemptible oath monger, any faultfinder who goes 
around spreading gossip,…. ”                                                                                           
                                                                                    
The term ḥallāf literally means one who excessively swears untruthful oaths. Ali has 
translated ḥallāf as “despicable men,-ready with oaths” which  sounds accessible only 
if it is read along with the extended commentary provided. Otherwise, his translation 
sounds far-fetched from the implied ST message. The Longman Dictionary of 
Contemporary English (2003, p. 425) defines despicable as “extremely bad, immoral, 
or cruel”. Ali, however, has explained the intolerable qualities of the hypocrites; the 
combination of all these hateful features in one man makes him noticeably despicable, 
as Al-Walīd Ibn al-Mughaīrah. He was “a ringleader in culminating” the Prophet 
(p.b.u.h.) and came to an evil end after the battle of Badr after having sustained 
injuries. It is only liars who swear on all occasions, because their word is not trusted 8. 
Irving’s translation as “oath monger”, which is defined by The Merriam Webster 
Online Dictionary (2010) as: “a person who attempts to stir up or spread something 
that is usually petty or discreditable-usually used in combination” 9, does not capture 
the core denotative and connotative shades of the original term ḥallāf (a great 
swearer).                                                                                                              
The absence of the equivalent lexical item poses a challenge to the translators on how 
to decide the appropriate equivalent and puts the translation at risk of being 
                                                          
8http://www.altafsir.com/ViewTranslations.asp?Display=yes&SoraNo=68&Ayah=10&toAyah=10&La
nguage=2&LanguageID=2&TranslationBook=4 
9 http://www.merriam-webster.com/dictionary/monger 
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misunderstood as well. In order to solve this problem, the translators have to add 
either a footnote or an extended commentary or marginal notes to explain what is 
meant by ḥallāf, thus rescuing the fidelity of the ST message. 
 
8.2 Context and Co-Text: (Al-qasm) 
   
In all the Qurʾānic verses, the lexical item al-qasm, as well as its morphological forms 
(fa yuqsimān, wa aqsamū, aqsamtum, tuqsimū taqāsamū, yuqsimū, lā uqsim) are used 
in the context of making sincere/truthful oath and fulfilling them. Al-qasm is one of 
the Qurʾānic concepts that creates a lexical gap and cannot be matched by the TT. 
Cvilikaitė (2006) held that “it is the linguistic and cultural differences of source and 
target language users which are the main reason of lexical gaps”. 
  
It would be better, therefore, to foreignize the word al-qasm and to explain its 
associative meanings in a footnote or use any other suitable strategy. 
  
It is clear from the translation that Ali and Irving have mistakenly rendered al-qasm as 
“swear”; such a use does not retain the implications of the Arabic word. It would have 
been suitable had they brought forth the subtle shades of meanings of the word. They 
could, for example, say: [you sincerely/truthfully swear]. By doing so it is explicit that 
al-qasm differs from al-ḥilf which has been discussed earlier in this chapter. It is 
because of the restrictions of the TT, the translators have faced many difficulties to 
find a symmetric equivalent lexical item that preserves the associations of honesty and 
seriousness in keeping a pledge. 
 
The associations, except in a few contexts where the verses overtly and explicitly 
make them clear, went unnoticed to them. However, this does not mean they were 
fully aware of the subtle nuances of the two terms. Rather, there is an ignorance of the 
authentic exegeses and the context of use which hinder the process of the translation 
being accessible. 
 
Consider aqsamū, for instance, which is mentioned in sūrat al-Māʾidah (Q 5:53) as 
follows:  
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1-” َنيِذﱠلٱ ِءَٓلآُؤ ٰـ ََھأ ْآُونَماَء َنيِذﱠلٱ ُلُوَقيَو  ْاوُمَسَۡقأ  ۡمِِہن ٰـ َمَۡيأ َدۡھَج ِ ﱠwِﭑبۙ ۡمُكَعََمل ُۡمہﱠِنإ ۚ َنيِرِس ٰـ َخ ْاوَُحبَۡصَأف ُۡمُھل ٰـ َمَۡعأ َۡتِطبَح . “ 
)53:5 (  
(1a):Wa yaqūl alladhīn āmanū ahāʾulāʾ alladhīn aqsamū bi-Allāh jahd aymānihim 
innahum lamaʿakum ḥabiṭat aʿmaluhum fa aṣbaḥū khāsirīn. 
(1b): “And those who believe will say: “Are these the men who swore their strongest 
oaths by Allah, that they were with you?” All that they do will be in vain, and they 
will fall into (nothing but) ruin.” 
(1c): “Those who believe will say: “Are these the ones who swore by God with their 
most solemn oaths that they stood alongside you?” Their works have failed and they 
have turned out to be losers. ” 
  
Qasama, with two different morphological forms occurs in sūrat al-Māʾidah in (Q 
5:53-106-107) and shares the same meaning of sincerity in taking an oath.   
In case of aqsamū in the ST, the speaker’s implied attitude to the listener is 
instructive. Ali and Irving consciously or unconsciously, have not rendered the 
denotative and connotative aspects implied in the ST term aqsamū. God gives a 
warning to the believers, prohibiting them from taking the Jews and Christians and 
enemies of Islam as friends. They have introduced an irrelative effective impact into 
the TT. The rendering of aqsamū as ‘swear” does not convey the attitudinal effect as 
well as the positive associations that the word aqsamū implies. The emotional 
overtone of sincerity in taking a solemn oath is reflected through “swear” which both 
translators have used in most of the verses under discussion. 
 
   ” -2 اَوَذ ِنَانۡثٱ ِةﱠيِصَوۡلٱ َنيِح ُتۡوَمۡلٱ ُمُكَدََحأ َرَضَح اَِذإ ۡمُِكنَۡيب ُةَد ٰـ َہَش ْاُونَماَء َنيِذﱠلٱ َاہﱡَيٓأ ٰـ َي ۡنِم ِناَرَخاَء َۡوأ ۡمُكن ﱢم ٍ۟لۡدَع
ِىف ُۡمتۡبَرَض ُۡمتَنأ ِۡنإ ۡمُكِرۡيَغ  ِتۡوَمۡلٱ َُةبيِص ﱡم مُكَۡتب ٰـ ََصَأف ِضۡرَۡلأٱۚ َٰول ﱠصلٱ ِدَۡعب ۢنِم اَُمَھنوُِسبَۡحت  ِة ِناَمِسُۡقَيف  َلا ُۡمتَۡبتۡرٱ ِِنإ ِ ﱠwِﭑب
 َٰىبُۡرق اَذ َناَك َۡولَو ا ً۟نََمث ِۦِهب ىَِرتَۡشنۙيِِمَثۡلأٱ َنِمﱠل ا ًِ۟ذإ ٓاﱠِنإ ِ ﱠwٱ َةَد ٰـ َہَش ُُمتَۡكن َلاَو  َن .106)(  ا ً۟مِۡثإ ٓاﱠقَحَتۡسٱ اَُمھﱠَنأ َٰٓىلَع َِرثُع ِۡنَإف
 ِن ٰـ ََيلَۡوۡلأٱ ُمِہَۡيلَع ﱠقََحتۡسٱ َنيِذﱠلٱ َنِم اَُمھَمَاقَم ِناَمُوَقي ِناَرَخَأـَف ِناَمِسُۡقَيف  ٓاﱠِنإ َٓانۡيََدتۡعٱ اَمَو اَمِِھتَد ٰـ َہَش نِم ﱡقََحأ َٓاُنتَد ٰـ َہََشل ِ ﱠwِﭑب
 ِإ َنيِِمل ٰـ ﱠظلٱ َنِمﱠل ا
ً۟ذ. “ )107-106:5(  
(2a):Yā ayyuhā alladhīn āmanū shahādah baynikum idhā ḥaḍara aḥadakum al-mawt 
ḥīn al-waṣiyyah ithnān dhawā ʿadl minkum aw ākharān min ghayrikum in antum 
ḍarabtum fī l-arḍ fa aṣābatkum muṣībah al-mawt taḥbisūnahumā min baʿd al-ṣalāh fa 
yuqsimān bi-Allāh in irtabtum lā nashtarī bi-hi thaman wa law kāna dhā qurbā wa lā 
naktum shahādah Allāh innā idhan la-min al-āthimīn. Fa in ʿuthira ʿalā annahumā 
istaḥaqqā ithm fa ākharān yaqūmān maqāmahumā min alladhīn istaḥaqqa ʿalayhim 
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al-awlayān fa yuqsimān bi Allāh lashahādatunā aḥaqq min shahādatihimā wa mā 
iʿtadaynā innā idhan la-min al-ẓālimīn. 
 (2b): “O ye who believe! When death approaches any of you, (take) witnesses among 
yourselves when making bequests,- two just men of your own (brotherhood) or 
others from outside if ye are journeying through the earth, and the chance of 
death befalls you (thus). If ye doubt (their truth), detain them both after prayer, 
and let them both swear by Allah. “We wish not in this for any worldly gain, 
even though the (beneficiary) be our near relation: we shall hide not the 
evidence before Allah. if we do, then behold! the sin be upon us!”(106) But if it 
gets known that these two were guilty of the sin (of perjury), let two others 
stand forth in their places,- nearest in kin from among those who claim a lawful 
right: let them swear by Allah. “We affirm that our witness is truer than that of 
those two, and that we have not trespassed (beyond the truth): if we did, 
behold! the wrong be upon us!(107)” 
(3c):  “You who believe, testimony should be taken by you whenever death appears 
for one of you; at the time for drawing up any will, two of you who are fair-
minded, or two others besides yourselves if you are travelling around the earth 
and the calamity of death should strike you. Detain them both after prayer so 
they may swear by God if you (all) have any doubts “We will not sell it for any 
price, not even to a near relative, nor will we hide God’s testimony: otherwise 
we would be sinners!” If it turns out that either of them has been accused of 
any sin, then let two others than the first two from among those who deserve to 
be [executors] stand up in their stead. Let them both swear by God. ” 
 
Ali and Irving have translated fa yuqsimān in (Q 5:106-107) as “swear” which does 
not maintain the denotative and connotative aspects of the ST. According to Newmark 
(1991, p. 34), “one of the main problems in translation is the translation of lexis since 
corresponding source language (SL) and target language (TL) words do not usually 
have precisely the same semantic range”. 
This absence of lexicalization is not easily pinned down while translating from Arabic 
to English. The translator has to select appropriate vocabulary to adhere to the 
equivalence level of the ST and such selection depends on his/her language and 
cultural competence. 
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3-” ْاوُمَسَۡقأَو َاِہب ﱠُننِمُۡؤيﱠل ٌَ۟ةياَء ُۡمہۡتَٓءاَج نَِٕٮل ۡمِِہن ٰـ َمَۡيأ َدۡھَج ِ ﱠwِﭑبۚ  ِ ﱠwٱ َدنِع ُت ٰـ ََيۡلأٱ اَمﱠِنإ ُۡلق ۖ َلا ۡتَٓءاَج اَِذإ ٓاَھﱠَنأ ۡمُكُرِعُۡشي اَمَو 
 َنُونِمُۡؤي. “ )109:6(   
(3a):Wa aqsamū bi Allāh jahd aymānihim la in jāʾathum āyah layuʿminunn bi-hā qul 
innamā al-āyāt ʿind Allāh wa mā yushʿirukum annahā idhā jāʾat lā yuʿminūn. 
(3b): “They swear their strongest oaths by God, that if a (special) sign came to them, 
by it they would believe. Say: “Certainly (all) signs are in the power of God: but 
what will make you (Muslims) realize that (even) if (special) signs came, they 
will not believe?” 
(3c): “They swear by God with their stiffest oaths that if a sign were given them, they 
would believe in it. SAY: “Signs belong only to God.’ What will make you 
perceive that even when they are given them, they will still believe?”  
 
The context of the ST verses (Q 9:109-111) is about Muḥammad Ibn Kaʿb who said 
that the Quraysh spoke to the Prophet (p.b.u.h.) who informed them that:Moses, (the 
Messenger of God) “had a staff with which he hit a stone and twelve springs burst 
from that stone, and that Jesus revived the dead, and that Thamūd had a camel; why 
do you not bring us some of those signs so that we believe in you? ” (al-Wahidi  2008, 
p. 300). 
 
 The Prophet (p.b.u.h.) asked them about their needs, they said: “Turn [mount] al-Ṣafā 
into gold”.  Then the Prophet said: “If I did that would you believe in me?’’ They 
said: “Yes, by Allah, if you do, we will all follow you”. The Prophet (p.b.u.h.)  left 
and started supplicating. Then, Gabriel, the messenger from God, appeared to him and 
said: “If you want al-Ṣafā will be made into gold, but if I bring a sign and they do not 
believe in it then they will be punished with torment. If you prefer I will leave them 
until they repent”. The Prophet (p.b.u.h.) told him to leave them until they repent. 
Thus, God revealed this verse (al-Wahidi, 2008, p.300). 
 
Al-Ṭabarī (2000, p. 43) stated that the idolaters of Mecca (kuffār Makkah) took the 
most earnest and truthful oaths, thinking that their worshipped gods (idols with 
different names) brought them closer to God’s proximity. They used to swear by their 
parents and idols and otherwise. Al-Rāzī (606 A.D) pointed out that al-yamīn is called 
a truthful oath being made to confirm the news which a person conveys, either by 
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confirming something, or denying it. When saying someone aqsama, it means he 
confirms his chosen oath and gives it the feature of honesty and sincerity.10 
The lack of knowledge of the context of situation in the translated texts undoubtedly 
affects the rendering of the lexical items which carry connotative shades of meanings. 
 
A cursory look at both translations reveals that Ali and Irving have encountered the 
same problem of rendering the lexical item aqsamū into “swear” which creates a 
lexical gap in the TT. It should be noted that the reference to the Qurʾānic lexical item 
aqsamū (with its morphological forms) requires the translator to retrace the path to 
aqsamū in terms of the shades of meanings and both the context of situation and 
context of culture. The translator should “context the readers and be aware of the 
socio-cultural setting to recognize the subtleties of the intended meaning” 
(Thawabteh, 2007, p.73). 
 
4-” ﱠلٱ ِءَٓلآُؤ ٰـ ََھأ َنيِذ ُۡمتۡمَسَۡقأ  ٍةَمۡحَِرب ُ ﱠwٱ ُُمُھلَاَني َلاۚ َنُونَزَۡحت ُۡمتَنأ َٓلاَو ۡمُكَۡيلَع ٌفۡوَخ َلا َةﱠنَجۡلٱ ْاُولُخۡدٱ . “ )49:7(  
(4a):Ahāʾulāʾ alladhīn aqsamtum lā yanāluhum Allāh biraḥmah udkhulū al-jannah lā 
khawf ʿalaykum walā antum taḥzanūn. 
(4b): “The men on the Heights will call to certain men whom they will know from 
their m arks, saying: “Of what profit to you were your hoards and your arrogant 
ways? (48) Behold! Are these not the men whom you swore that God with His 
Mercy would never bless? Enter ye the Garden: no fear shall be on you, nor 
shall ye grieve.” 
(4c): “The Companions on the Heights will call out to some men whom they will 
recognize by their features; they will say: “How did all your storing things up 
and how proud you acted benefit you? (48) Are you those who swore that God 
would not confer any mercy on them? Enter the Garden; there is no [need] for 
you to fear nor should you feel saddened.” 
 
The context of this verse refers to the people of al-Aʿrāf who will admonish some of 
the chiefs of the idolaters whom they recognize by their marks in the fire. It is in 
continuation of the previous verses which give a clear reference to these people and 
                                                          
10http://www.altafsir.com/Tafasir.asp?tMadhNo=1&tTafsirNo=4&tSoraNo=6&tAyahNo=109&tDispla
y=yes&UserProfile=0&LanguageId=1 
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their position and dialogue. The term al-Aʿrāf in the verse (which is also the title of 
this sūrah) occurs in the Qurʾān only twice,namely, in (Q 7:46) and in the verse under 
discussion (Q7:48). 
 
The Qurʾānic commentators have interpreted al-Aʿrāf differently. One interpretation 
holds that “the men on the Heights are angels, or such men of exalted spiritual dignity 
(e.g. the great prophets). The Heights will be their exalted stations, from which they 
welcome the righteous with a salutation of peace, even before the righteous have 
entered the heaven.” The second interpretation indicates that “the men on the Heights 
are such souls as are not decidedly on the side of merit or on the side of sin, but, 
evenly balanced on a partition between heaven and hell” (The Holy Qurʾān:English 
Translation of the meanings and Commentary 1984, p. 410-411). 
 
Both translators have not rendered the lexical term aqsamtum properly although Ali 
has provided a note which does not, unfortunately, clarify the intended meaning of the 
ST message. The associative meaning has been lost in translation, which is due to 
differences of ideological cultural framing between Arabic and English. These 
differences inevitably present problems for translators and hinder the process of 
translating lexical items being resistant to translation.  
   
5-”ٱ ُمِہِيتَۡأي َمَۡوي َساﱠنلٱ ِرِذَنأَو ُس ﱡرلٱ ِِعبﱠَتنَو ََكتَوۡعَد ۡبِجﱡن ٍ۟بيَِرق ٍ۟لََجأ َٰٓىِلإ َٓانۡر ﱢَخأ َٓانﱠبَر ْاوَُملَظ َنيِذﱠلٱ ُلُوَقَيف ُباَذَعۡل َلۗ َۡملََوأ 
 ُٓونُوَڪت ْاُمتۡمَسَۡقأ  ٍ۟لاَوَز ن ﱢم مَُڪل اَم ُلَۡبق ن ﱢم.“ ) (44:14  
(5a): Wa andhir al-nāsa yawm yaʾtīhim al-ʿadhāb fa yaqūl alladhīn ẓalamū rabbanā 
akhkhirnā ilā ajal qarīb nujib daʿwatak wa nattabiʿ al-rusul awa lam takūnū 
aqsamtum min qabl mā lakum min zawāl. 
(5b): “So warn mankind of the Day when the Wrath will reach them: then will the 
wrong-doers say: “Our Lord! respite us (if only) for a short term: we will 
answer Thy call, and follow the apostles!” “What! were ye not wont to swear 
aforetime that ye should suffer no decline? ” 
 (5c): “Warn mankind against a day when torment will come upon them. Those who 
have done wrong will say: “Our Lord, put us off for a short while; we will 
answer Your appeal and follow the messengers!”(Did you not use to swear 
previously that you would never [face] extinction? You have inhabited the 
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dwellings of those who wronged themselves; it was explained to you how We 
had dealt with them, and We made up parables for you.). ” 
 
 The original context (Q14:44-46) is loaded with emotional overtone of anger, 
warning and threat, affirming to the wrongdoers the existence of life after death and in 
God’s ultimate judgment. The speech directed at the Prophet (p.b.u.h.) is generally 
negative and associated with giving lessons drawn from the parables of the punished 
nations mentioned earlier.   
Both translators have repeatedly translated aqsamtum as “swear” which again does 
not indicate the same attitude that the Arabic lexical item intends to convey.   
  
To minimize the degree of lexical gaps or absence of lexicalization, the translators  
could have carefully rendered the intended meaning of the ST and scrutinized the 
intertextual relations between verses. This interconnection which exists among verses 
of the same chapter can be noticed in the following verse (Q 16:38):  
   
6- ” ْاوُمَسَْقأَو وَُمي نَم ُ ﱠwٱ ُثَعَْبي َلا ْمِِھناَمَْيأ َدْھَج ِ ﱠwِﭑب َنوَُملَْعي َلا ِساﱠنْلٱ ََرثَْكأ ﱠنِك ٰـ لَو ًّاقَح ِهَْيلَع ًادْعَو َٰىَلب ُت. “ 
)38:16(  
(6a):Wa aqsamū bi-Allāh jahd aymānihim la yabʿath Allāh man yamūt balā waʿdan 
ʿalayhi ḥaqqā wa lākinna akthara al-nās la yaʿlamūn. 
(6b): “They swear their strongest oaths by God, that God will not raise up those who 
die: Nay, but it is a promise (binding) on Him in truth: but most among mankind 
realize it not. ” 
(6c): “They have sworn by God with their most solemn oaths, God will not raise up 
anyone who dies. Nonetheless it is a promise truly binding on Him, even though 
most men do not realize it….” 
 
Ali and Irving have inappropriately translated the lexical item wa aqsamū as “swear”. 
This verse is echoed in (Q14:44) with the purpose of affirming and emphasizing the 
existence of resurrection after death. The original context is about the utmost earnest 
(sacred) oaths made by the idolaters that God will not resurrect the dead. However, 
God gives a binding promise balā waʿdan ʿalayhi ḥaqqā, confirming  the resurrection 
of the dead. These “lexical items must be faithfully reproduced in the TL” (Newmark, 
1988, p. 45). Nonetheless, both translators have failed to understand the positive 
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associative meaning of the ST wa aqsamū that denotes taking solemn/sincere oaths. 
Though Ali has supported his translation with a commentary explaining the kind of 
oath made by the idolaters and their creed, he failed to pick up the relative appropriate 
equivalence of aqsamū.     
 
7-”  ْاوُمَسَۡقأَو  ۡرََمأ ۡنَِٕٮل ۡمِِہن ٰـ َمَۡيأ َدۡھَج ِ ﱠwِﭑب ﱠنُجُرَۡخَيل ُۡمَہتۖ ُلق  ْاوُمِسُۡقت ﱠلاۖ  ٌَةفوُرۡع ﱠم 
ٌ۟ةَعاَطۚ َنُولَمَۡعت اَِمب ُۢرِيبَخ َ ﱠwٱ ﱠِنإ . “ 
)24:53(  
(7a): Wa aqsamū bi-Allāh jahd aymānihim la in amartahum layakhrujunn qul lā   
tuqsimū ṭaʿah maʿrūfah inna Allā khabīr bi-mā taʿmalūn. 
(7b): “They swear their strongest oaths by God that, if only thou wouldst command 
them, they would leave (their homes). Say: “Swear ye not; Obedience is 
(more) reasonable; verily, God is well acquainted with all that ye do.” 
(7c): “They swear before God with their most solemn oaths that they would go forth 
if you ordered them to. SAY: Do not swear so; obedience will be recognized, 
God is Informed about anything you do.”  
 
Once more, the same problem of rendering al-qasm as “swear” reoccurs in most of 
the chosen verses as it appears in this verse (Q 24:53). This verse is contextually 
related to the hypocrites who solemnly swear by God to show their sincerity. 
 
Newmark (1988, p.45) stated that “the lexical choice in any work is very important. 
The translator’s task is to make sure that he transfers words as accurately as the TL 
permits”. It seems that the translators have blindly rendered the surface meaning of 
the lexical item thus leading to inaccurate renditions. Both translators have failed to 
capture the subtle difference between al-ḥilf and al-qasm, mistranslating and 
considering them a synonymous pair. They should have been aware of the 
implications of every lexical term and its hidden associative, attitudinal and allusive 
shades of meaning to avoid creating lexical gaps that perplex the TT reader. 
 
8-” ْاُولَاق ْاوُمَسَاَقت  ُهﱠَنتﱢَيُبَنل ِ ﱠwِﭑب  َُهلَۡھأَو ۥ  َنُوقِد ٰـ ََصل اﱠِنإَو ِۦِهلَۡھأ َِكلۡھَم َانۡدِہَش اَم ِۦهﱢِيلَِول ﱠَنلُوَقَنل ﱠُمث ۥ. “ )49:27 ( 
 (8a): Qālū taqāsamū bi-Allāh lanubayyitannahu wa ahlahu thumma lanaqūlanna 
liwalīyih mā shahidnā mahlik ahlihi wa inna laṣādiqūn. 
(8b): “They said: “Swear a mutual oath by God that we shall make a secret night 
attack on him and his people, and that we shall then say to his heir (when he 
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seeks vengeance): We were not present at the slaughter of his people, and we are 
positively telling the truth. ”                                 
(8c): “They said: “Let’s all swear by God that we shall catch him and his family some 
night. Then we shall tell his next of kin: ‘We did not witness the slaughter of his 
family. We are telling the truth!”  
 
The verses (Q 27:45-52), including the verse under discussion, are contextually 
associated with the parable of Thamūd and their prophet Ṣāliḥ. Ali has given a 
comment explaining the secret plot of the nine men against the prophet Ṣāliḥ whose 
lessons and instructions, as they thought, brought them ill-luck. The so-called ill-luck 
was the just chastisement from God for their ill-deeds. Their concocted plot was 
foiled and the whole nation which participated in this evil act was totally destroyed. 
 
The translators have failed to understand the denotation and connotation of the lexical 
item taqāsamū which denotes genuine and earnest oaths that are not honored. Their 
ignorance of the subtle difference between the lexical items al-ḥilf and al-qasm has 
led them to produce dubious translation in most of the contexts under investigation.  
 
The same problem is repeated in translating yuqsim (Q 30:55) and wa aqsamū (35:42) 
as “swear” as shown below11: 
 
9-” ُةَعا ﱠسلٱ ُمُوَقت َمَۡويَو ُمِسُۡقي  ٍ۟ةَعاَس َرۡيَغ ْاُوِثَبل اَم َنوُمِرۡجُمۡلٱۚ َنوَُكفُۡؤي ْاُوناَك َِكلٲَذَك . “ )55:30(  
(9a):Wa yawm taqūm al-sāʿah yuqsim- al-mujrimūn mā labithū ghayra sāʿah 
kadhālik kānū yuʾfakūn. 
(9b): “On the Day that the Hour (of Reckoning) will be established, the transgressors 
will swear that they tarried not but an hour: thus were they used to being 
deluded! ” 
 (9c): “Someday the Hour will be established when criminals will swear they have 
been hanging around for only an hour. Thus they have (always) shrugged things 
off! ” 
 
                                                          
11 To avoid adding repetitive information, the researcher prefers citing the verses (Q 30:55;35:42) and 
their translations only, since the translators have repeated the same inaccurate translation of yuqsimu 
and wa aqsamū. 
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10-” ْاوُمَسَۡقأَو  ُۡمھَٓءاَج ا ﱠَمَلف ِۖمَُمۡلأٱ ىَدِۡحإ ۡنِم ٰىَدَۡھأ ﱠُننوَُكيﱠل ٌ۟ريَِذن ُۡمھَٓءاَج نَِٕٮل ۡمِِہن ٰـ َمَۡيأ َدۡھَج ِ ﱠwِﭑب  ﱠِلاإ ُۡمھَداَز ا ﱠم 
ٌ۟ريَِذن
اًرُوُفن. “ ) (42:35  
(10a):Wa aqsamū bi-Allāh jahd aymānihim la in jāʾahum nadhir layakūnunn ahdā 
min iḥdā l-umam fa lammā jāʾahum nadhīr mā zādahum illā nufūran. 
(10b): “They swore their strongest oaths by God that if a warner came to them, they 
would follow his guidance better than any (other) of the Peoples: But when a 
warner came to them, it has only increased their flight (from righteousness). ” 
(10c): “They have sworn before God by their most solemn oaths that if a warner 
should ever come to them, they would be better guided than any other nation. 
Yet whenever a warner has come to them, it only increased their aversion 
because of how proud they had acted on earth and plotted evil. Plotting evil 
engulfs the people who practice it. ”  
 
The following verses show a different kind of oath that is made by God Himself 
which differs from that discussed in the previous examples: 
 
” -11 لا  ُمِسُْقأ  ِةَمَاِيقْلا ِمَْوِيب)1 ( َولا  ُمِسُْقأ  ِةَماّّوللا ِسّْفنلِاب)2(  ُهَماظِع َعَمْجن ّنَلأ ُنسنلاا بسْحي َأ)3 ( َنيِرَِدق ىَلب 
ى ﱢوّسن َنأ ىلَع  َُهنَاَنب )4.( “ ) (4-1:75   
 (11a): Lā uqsim bi-yawm al-qiyāmah..Wa lā uqsim bi-l-nafs al-lawwāmah. Ayaḥsab 
al-insān allan najmaʿa ʿiẓāmah. Balā qādirīn ʿalā an nusawwiya banānah.                 
                                                                                                         
(11b): “I do call to witness The Resurrection Day. And I do call to witness 
The self-reproaching spirit: (Eschew Evil).Does man think that We cannot 
assemble his bones? Nay, We are able to put together in perfect order the very 
tips of his fingers. ” 
(11c): “I do swear by Resurrection Day,  as I swear by the rebuking soul,  does man 
reckon We shall never gather his bones together [again]? ” 
 
The sūrah begins with “Nay” which indicates that it was revealed to rebut an 
argument which was previously made. The theme that follows confirms that the 
argument is about Day of Judgment (al-Qiyāmah) and life after death, which was 
denied and mocked at by the people of Mecca. The verses (Q 75:1-3) were revealed 
concerning “ʿAdī ibn Rabīʿah who went to the Prophet and asked him about the Day 
of the Resurrection; when will it be? How will it be?” When the Prophet informed 
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him about it,ʿAdī said: “Even if I witnessed that day, I will not believe in you.” Then 
ʿAdī said: “How will Allāh assemble these bones?” (al-Wahidi, 2008, p.581). The two 
arguments (Q 75:1-2) have been presented in the form of an oath to prove two things: 
“the end of the world (i.e. the first stage of Resurrection) is a certainty”; and the 
existence of another life after death which is necessary, for fulfilling the logical and 
natural demands of human beings (Maududi,1979)12.The particle lā has been used 
before different objects that are used to swear by.  
Ibn Kathīr (2009, p.145) indicated that the use of lā is not a linguistic addition without 
meaning, as some of the scholars of tafsīr such as al-Maḥali  and al-Suyūṭī  claimed.13 
Rather, it is used at the beginning of an oath when the oath is a negation. He stated 
that“if the thing that is being sworn by is something that is being negated, then it is 
permissible to use the word “lā” (Nay) before the oath to emphasize the negation” 
(2009, p.145).  
 
Ali and Irving have inaccurately rendered the term uqsim as it appears in the ST. Ali’s 
translation as “I do call to witness” does not carry the denotation and connotation of 
the original term uqsim. By “calling to witness” means speaking about the Day of 
Resurrection. As if the Hereafter had already occurred, Ali’s translated verse is meant 
to convey the certainty of its coming, but does not indicate the form of taking an oath.    
                 
The term witness means: (1):“to see something happen, especially a crime or accident. 
(2):to experience important events or changes” (The Longman Dictionary of 
Contemporary English, 2003, p. 1897).  
The maqsūm ʿalayh is that the Hereafter is a certainty and is exactly the object of the 
oath (maqsūm bi-hi) too in verse (Q 75:1): the Day of Judgment is sworn by. “The 
Hereafter is so definite and necessary, that it would suffice to swear by it to prove its 
occurrence. However, there is another maqsūm bi-hi in verse (Q 75:2) which 
“provides proof as well: in miniature form, conscience represents the Grand Court 
that God will establish on the Last Day” (Mir, 1990). 
The purpose of an oath is to confirm a statement and to emphasize it, i.e. “the maqsum 
bi-hi provides an emphasis to the point made in the maqsum ʿalayh” (Mir, 1990). 
                                                          
12 http://www.englishtafsir.com/Quran/75/index.html  
13http://www.altafsir.com/Tafasir.asp?tMadhNo=0&tTafsirNo=8&tSoraNo=56&tAyahNo=75&tDispla
y=yes&UserProfile=0&LanguageId=1 
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Though a footnote is much needed here, Ali’s comment supports only the general 
meaning of the verse without giving even a hint about God’s oath (qasm) which 
leaves his comment insufficient and lacks that reinforcement/emphasis of an oath.  
 
The verse (Q 75:2) states three kinds of development of the human soul: (1) Al-nafs 
al-ammārah, the self that urges man to evil, and if not controlled, will lead to 
complete destruction or failure; (2) Al-nafs al-lawwāmah, the self that feels regretful 
or repentant at doing wrong, and hopes for salvation. Lawwāmah, in modern 
terminology is called Conscience; (3) Al-nafs al-muṭmaʾinnah (the highest stage of 
all), the self that feels complete satisfaction at following the right path and 
abandoning the wrong path.  
 
The term “swear” as translated by Irving, does not preserve the different shades of 
meanings of the Arabic uqsim. The term uqsim has been mentioned in six other  
verses where God certainly swears solemn oaths by different objects of His creations. 
All these verses are very rich in the use of the intertexuality which have undoubtedly 
created a number of challenges for the translators.                                      
 
To avoid repetition, the researcher only makes reference to the sūrahs and the 
numbers of the verses where the translators have experienced difficulty and rendered 
the lexical item  lā uqsim improperly, hence producing dubious translated versions.  
                                             
God swears by His creations, (12) fa lā uqsim bi-mawāqiʿ al-nujūm. Wa innahu 
laqasam law taʿlamūn ʿaẓīm. (The oath is by the setting position of the stars 
(mawāqiʿ al-nujūm) in sūrat al-Wāqiʿah (Q 56:75-76);(13) Fa lā uqsim bi-rabb al-
mashāriq wa-l-maghārib innā laqādirūn…. (It is an oath by God Himself, the Lord of 
the Easts and the Wests) in sūrat Al-Maʿārij (Q 70:40). 
  
The translators have experienced difficulty in rendering lā uqsim as “I call to witness 
the setting of the Stars”  and “I swear by the stars’ positions”  (Q 56:75-76) as well as 
“I do call to witness the Lord of all points” and “I do swear by the Lord of the 
Eastern places and the Western places” in (Q 70:40) respectively. Their translations 
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suffer from loss of denotative and connotative shades of meaning, as they do not 
adhere to the thematic context of the verses, which can help the reader to better 
understand the text. 
 
The utterance of an oath is to confirm the given statement through emphasis (al-
Zarkashī, 1957, p.40). Such confirmation of God’s statement is absent in Ali’s 
translation which makes the translation appear misleading and dubious.  
 
Similarly, the interconnectivity of God’s oath by His different creations is also found 
in other verses. Consider, (15) fa lā uqsim bi-mā tubṣirūn. Wa mā lā tubṣirūn. Innahu 
laqawl rasūl karīm (the oath is by whatever you see, and by whatever you see not) in 
al-Ḥāqqah (Q 69:38-40);(16) Fa lā uqsim bi l-khunnas. al-jāwar al-kunnas. Wa l-layl 
idhā ʿasʿas. Wa l-ṣubḥ idhā tanaffas. Innahu laqawl rasūl karīm. God’s oath here is 
by certain natural phenomena which are familiar to humanity in al-Takwīr (Q 81:15-
18). 
 
The same inability to render the relative equivalence of fa lā uqsim that was 
experienced in the previously mentioned verses is repeated here. Ali and Irving 
respectively have translated both verses as “I do call to witness what ye see and what 
ye see not” and “I swear by whatever you observe and what you do not observe.” in 
(Q 69:38-40). In sūrat al-Takwīr, Ali has translated the verses (Q 81:15-18) as “I call 
to witness the planets- that recede, go straight, or hide; And the Night as it dissipates. 
And the Dawn as it breathes away the darkness.” Irving, on the other hand, has 
translated them as “I swear by the planets moving, sweeping along, and night as it 
draws on, and morn when it breathes again…”. 
 
The translations do not capture the denotative and connotative aspects of the ST 
message and is thus guilty of straying from the spirit of the original text. Since it is 
quite difficult to find a word for word equivalent lexical item that can substitute the 
Arabic Qurʾānic term uqsim in English. It would have been more apt had the 
translator transliterated the Arabic term and then added a footnote or extended 
commentary to compensate for the loss of the translation, thus preserving the fidelity 
of the ST message.                                                                                                            
 
 
 
 
190 
 
This is referred to as semantic voids by Dagut (1978) where a single source language 
item is rendered into a phrase in the TL, which indicates a lack of a word for word 
equivalent. 
 
In (Q 69:38-40), God swears a serious oath by His creation in which some of His 
signs are visible in His creatures (maqsūm bi-hi), that is an indication of His perfect 
Names and Attributes. God then swears a serious oath by the hidden things that 
cannot be seen (maqsūm bi-hi). Ibn Kathīr stated that “this is an oath swearing that the 
Qurʾān is His Speech, His inspiration and His revelation to His servant and 
Messenger, whom He chose to convey His Message, and the Messenger carried out 
this trust faithfully” ( 2009, p.63). The verse is general, for it is positively associated 
with the visible and unseen, encompassing the Creator and the creation, the world and 
the Hereafter, the bodies and spirits, mankind and the jinn, and the outward and 
inward graces.  
 
The additional notes Ali has provided help the reader to appreciate the Qurʾānic 
expressions and any omission or inappropriate rendering may confuse the reader, 
preventing him/her from sound communication. However, the force of taking an oath 
and the emotional overtone of the speaker (God) has been lost due to the inappropriate 
rendering of uqsim. Similarly, the same effective overtone and associative shades of 
meaning has disappeared in Irving’s translation of “swear”, which does not carry the 
positive association and attitudinal effect of God’s oath. 
 
Ibn Kathīr (2009, p.61) interpreted (fa lā uqsim bi-l-khunnas. Al-jawār al-kunnas) in 
(Q 81:15-18) as “Nay! I swear by al-Khunnas, al-jawār al-kunnas. These are the stars 
that withdraw (disappear) during the day and sweep across the sky (appear) at night.” 
Regarding God’s statement, wa l-layl idhā ʿasʿas, Ibn Kathīr stated that it may refer 
to its (the night) “advancing with its darkness. Mujāhid said, it means its darkening”. 
It may also mean “when it goes away”. The expression wa l-ṣubḥ idhā tanaffas, when 
it rises. Qatādah said, “when it brightens and advances” (Ibn Kathīr, 2009, pp.61-62).  
 
Both translators are not fully aware of the Arabic lexical term and its implications, 
leading them to fall into the trap of inaccurate lexicalization, which renders the 
fidelity of the ST message as being incommunicative.      
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 Most of the texts under investigation are very rich in the use of intertexuality, which 
is likely to defy translation. The interrelated verses regarding oaths constantly occur 
in the Qurʾān to confirm God’s statement and to emphasize it.                                       
                                                        
Again, there is an oath in sūrat al-Inshiqāq (Q 84:16-19), fa lā uqsim bi-l-shafaq.Wa 
l-layl wa mā wasaq.Wa-l-qamar idhā ittasaq. Latarkabunna ṭabaq ʿan ṭabaq. (God is 
swearing a serious oath by the various stages of Man’s journey.) and in sūrat al-Balad 
(Q 90:1-4) lā uqsim bi-hādhā al-balad. Wa anta ḥill bi-hādhā al-balad.Wa wālid wa 
mā walad. Laqad khalaqnā l-insān fī kabad, (God truthfully swears by the holiness of 
the city of Mecca, emphasizing that Man was created in Hardship).                             
                  
Both Ali and Irving have experienced the same difficulty of rendering lā uqsim as “I 
do call to witness the ruddy glow of sunset; The Night and its Homing; And the 
Moon In her Fullness: Ye shall surely travel from stage to stage.” and “I swear by the 
gloaming, and night and whatever it enshrouds, and the moon when it blossoms full,  
you shall ride along stage by stage.” in (Q 84:16-21). In (Q 90:1-4), Ali has translated 
it as “I do call to witness This City; And thou art a freeman Of this City; And (the 
mystic ties of) Parent and Child; Verily We have created Man into toil and struggle.” 
while Irving has translated it as “I swear by [this] countryside, you are a native settled 
on this land  as well as any parent and whatever he may father. We have created man 
under stress.”  
                                          
In (Q 84:16-19), God swears an oath by the various stages of man’s journey: birth, 
growth, decline and death. An oath has been sworn by three things: (1) by al-shafaq, 
the twilight, (the redness that appears from the setting of sun until when being totally 
dark); (2) by the darkness of night and its gathering together in it of all those human 
beings and animals who remain dispersed in the day time; and (3) by the moon’s 
passing through different phases to become full (to complete its cycle). There is a 
continuous and gradual change taking place everywhere. Therefore, the idolaters are 
mistaken in thinking that life comes to an end after man has breathed his last. 
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In (Q 90:1), the commentators such as Ibn Kathīr (2009, pp. 140-141) averred that 
God has truly sworn by Mecca (Q 90:1), the Mother of the Towns. The phrase bi-
hādhā l-balad “this city” signifies Mecca, and that the pronoun “thou” in the second 
verse refers to Muḥammad. It is a symbol of man’s own history. Man is born to strive 
and toils away, and this is the substantive statement in verse (Q 90:4) of this sūrah, 
which this appeal leads up to. This interpretation seems to be plausible in view of the 
fact that the sacredness of Mecca is constantly highlighted in the Qurʾān and the 
sequence as well as the tone of the whole sūrah supports it. 
 
The effort to present a corresponding term for the Arabic word uqsim is challenging. 
Ali and Irving’s translations suffer from irrelative rendering of lexicalization. In this 
case, the translators should pay adequate attention to the denotation and connotation 
aspects of the lexical items in their contexts to avoid infidelity of the ST message.  
 
8.3 Conclusion 
The chapter has dealt with the problems of meaning the translators have encountered 
while translating the Qurʾānic near-synonymous pair of al-ḥilf and al-qasm. The 
researcher has analyzed the texts with the purpose of examining the near-synonymous 
pair in terms of the denotative and connotative shades of meaning. 
 
The study has revealed that in their attempt to render the lexical items al-ḥilf and al-
qasm, in most (if not all) of the selected examples, Ali and Irving have ignored the 
context of use, therefore considering both lexical items as synonymous. 
Unfortunately, the translators have not succeeded to identify the precise difference 
intended by the original context and have thus failed to convey the accurate relative 
meaning in the TT. 
 
The researcher concludes that they have faced several challenges at the level of 
meaning which is due to the complexity of the Qurʾān as a genre. Mahmoud (2008, 
pp. 1857-1858) indicated that “this is so because differences between the ST and the 
TT arise from cultural and stylistic variations between English and Arabic.”  
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There are some challenging aspects such as ignoring reliable exegeses, ignoring the 
context of use and culture, lack or absence of lexicalization which have posed several 
challenges for the translators. The lack of lexicalization affects the process of 
rendering word equivalents into the TT which often presents a translation difficulty. 
In this case, the translator is forced to employ descriptive translation, i.e., translation 
by using phrases as a practical technique which is in the view of Newmark (1991, p.3) 
is preferred to be the last choice. This procedure “simply irons out the difficulties in 
any passage”, which can be achieved by “an amplification or explanation of the 
meaning of the segment of the text” (Newmark, 1988, p.90). 
However, it is necessary to note that the study has also revealed that in some cases, 
literal translation does work in conveying the meaning of Arabic near-synonyms.  
 
It is important to realize that in the case of implications and connotative shades of 
meaning, the historical background knowledge of the wider context (the sūrah as a 
whole), the context of situation and culture as well as the prominent exegeses should 
be consulted for better intercultural communication.  
 
After an in-depth analysis of both the lexical items, the researcher suggests that al-ḥilf 
can be best used in the context of taking an intentional, insincere oath whereas al-
qasm can be used in the context of taking sincere solemn oaths.      
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Chapter IX 
Textual problems in the Translations 
(Al­Ḥilf  vs. Al­Qasm)  
9.0 Overview 
Continuing with the textual prototype form of analysis of the previous chapters, the 
researcher, in this chapter, proceeds to evaluate the textual problematic issues 
associated with translating the near-synonymous pair of al-ḥilf and al-qasm in its 
broader context. The researcher concentrates on the context of al-ḥilf and al-qasm in 
relation to the follow-up verses of sūrat al-Mujādalah (Q 58:14-19) and sūrat al-
Naml (Q 27:45-53) respectively. The researcher investigates to what degree the 
translation of the near-synonyms is faithful to the sensitive nature of the sacred 
Qurʾānic text, mentioning the different strategies adopted by the translators (if any) in 
order to make up for the loss of textual meaning during the process of translation.       
                                                                                                
9.1 Context and Co-Text: (Ḥalafa) 
 In this part of the chapter, the researcher examines the degree to which the translation 
of ḥalafa in its context meets the standards of textuality and whether there is a lack of 
 faithfulness to the sacredness of the Qurʾānic text. 
” -1 ِھَْيلَع ُ ﱠﷲ َبِضَغ ًامَْوق ْاْوﱠلََوت َنيِذﱠلا َىِلإ ََرت َْمَلأ ُْمھْنِم َلاَو ْمُكن ﱢم ُمھ ا ﱠم م َنُوِفلَْحيَو  َنوَُملَْعي ُْمھَو ِبِذَكْلا َىلَع)14( 
 َنُولَمَْعي ْاُوناَك اَم َءآَس ُْمھﱠِنإ ًاديِدَش ًاباَذَع ُْمَھل ُ ﱠﷲ ﱠدََعأ)15(  ٌباَذَع ُْمَھَلف ِ ﱠﷲ ِلِيبَس نَع ْاو ﱡدََصف ًةﱠنُج ُْمَھنـَمَْيأ ْاوْذَخﱠتا  ٌنيِھ ﱡم
)16(  ِلـَخ َاھِيف ُْمھ ِراﱠنلا ُبـَحَْصأ َِكئَـلُْوأ ًائْيَش ِ ﱠﷲ َن ﱢم ُْمھُدَـلَْوأ َلاَو ُْمُھلَوَْمأ ُْمھْنَع َِىنُْغت نﱠل َنوُد)17(  ِ ﱠﷲ ُُمُھثَعَْبي َمَْوي
 ًاعيِمَج َنُوِفلَْحَيف  اَمَك َُهل َنُوِفلَْحي  ُْمھﱠَنأ َنُوبَسَْحيَو ْمَُكل َنُوبِذـَكْلا ُُمھ ُْمھﱠِنإ ََلاأ ٍءْىَش َىلَع)18( ُنـَطْي ﱠشلا ُمِھَْيلَع َذَوَْحتْسا
 َنوُرِسـَخلا ُُمھ ِنـَطْي ﱠشلا َبْزِح ﱠِنإ ََلاأ ِنـَطْي ﱠشلا ُبْزِح َِكئَـلُْوأ ِ ﱠﷲ َرْكِذ ُْمھـَسَنَأف “.(19))58:19-14(  
(1a):  Alam tara ilā alladhīn tawallaw qawm ghaḍiba Allāh ʿalayhim mā hum min­
kum wa lā min­hum wa yaḥlifūn ʿalā l­kadhib wa hum yaʿlamūn. Aʿadda 
Allāh lahum ʿadhāb shadid innahum sāʾa mā kānū yaʿmalūn. Ittakhadhū 
aymānahum junnah faṣaddū ʿan sabīl Allāh fa lahum ʿadhāb muhīn . Lan 
tughniya ʿan­hum amwaluhum wa lā awladuhum min Allāh shayʾ ulāʾik aṣḥab 
al­nār hum fīhā khālidūn. Yawm yabʿathuhum Allāh jamīʿan fa yaḥlifūn lahu 
ka­mā yaḥlifūn lakum wa yaḥsabūn annahum ʿalā shayʾ alā innahum hum al­
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kādhibūn. Istaḥwadha ʿalayhim al­shayṭān fa ansāhum dhikr Allāh ulaʾik ḥizb 
al­shayṭān alā inna ḥizb al­shaytān hum al­khāsirūn.   
 (1b): “Turnest thou not thy attention to those who turn (in friendship) to such as have 
the Wrath of God upon them? They are neither of you nor of them, and they 
swear to falsehood knowingly (14).God has prepared for them a severe Penalty: 
evil indeed are their deeds (15). They have made their oaths a screen (for their 
misdeeds): Thus they obstruct (men) from the Path of God: Therefore shall they 
have a humiliating penalty (16). Of no profit whatever To them, against God, 
will be their riches nor their sons: They will be companions of the fire, to dwell 
therein (for aye)!(17).One day will God raise them all up (For Judgment):then 
will they swear to Him as they swear to you and they think that they have 
something(to stand upon).No, indeed! they are but liars!(18).The evil one has 
got the better of them: So he has made them lose the remembrance of God. They 
are the party of the evil one. Truly, It is the party of the evil one that will perish! 
(19) ”. 
 (1c): “Have you not considered those who make friends with a folk whom God is 
angry with? They are neither on your side nor yet on their own, and they 
perjure themselves while they know it. God has prepared severe torment for 
them; with them, anything they do is evil.  They have taken their faith as a 
disguise and obstructed God’s way. They will have disgraceful torment; neither 
their wealth nor their children will help them out in any way with God. Those 
will become inmates of the Fire; they will remain there forever. Someday God 
will raise them all up together and they will swear to Him just as they have 
sworn to you; they reckon they will get something out of it. They are such liars! 
Satan has won them over and made them forget to mention God; those are 
Satan’s party. Yet Satan’s side will be the losers! Those who would limit God 
and His messenger are the vilest sort.”  
9.1.1 Cohesive Devices  
9.1.1.1 Recurrence 
In both the spoken language and written texts, recurrence is often used as a cohesive 
strategy for emphasis (Halliday & Hasan 1985; Martin & Rose 2007). Hannouna 
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(2010, p. 101) noted that “[t]he translators should opt for recurrence in the TT to 
preserve the same functions and achieve the same degree of effectiveness of the SL 
text”. There is straightforward repetition in the given verses (Q 58:14,15,18,19) not 
only for coherence but to depict highly motivated emphasis. The recursive lexical 
items in the given verses serve the purpose of emphasizing the acts of the hypocrites 
and warning humanity of such actions. Yaḥlifūn occurs thrice in (Q 58:14-18), al-
shayṭān once (Q 58:19) and ḥizb al-shayṭān twice (Q 58:19). While translating 
yaḥlifūn, Ali and Irving have failed to render the accurate equivalent which is 
associated with treachery, falseness and self-deception of the hypocrites’ act of 
swearing. The recurrence of the Arabic lexical item yaḥlifūn is used “to assert and re-
affirm” the hypocrites’ own vision which is lost in both translations (De Beaugrande 
& Dressler, 1981).   
Regarding Ali’s translation of al-shayṭān and ḥizb al-shayṭān as “evil one” and “party 
of evil one”, the rendering of al-shayṭān sounds uncertain and questionable since it 
has a direct equivalent of “Satan”. Both Satan and evil differs in their evoked 
meanings. Satan is defined by The Longman Dictionary of Contemporary English 
(2003, p. 1456) as “the Devil, considered to be the main evil power and God’s 
opponent”. Al-shayṭān (ناطيشلا) “is the equivalent of Satan in Islam” which is 
sometimes translated as “devil”. It applies to “both man (al­ins سنلإا) and Jinn, Iblīs 
(the personal name of the Devil who is mentioned in the Qurʾānic account of 
Genesis). According to the Qurʾān, Iblīs disobeyed God and refused to bow to Adam, 
consequently he was given respite (Q 2:30-39). Evil, on the other hand, refers to “(1) 
profound immorality and wickedness, especially when regarded as a supernatural 
force.(2) something which is harmful or undesirable” (The Oxford Online Dictionary 
2011)1. The Longman Dictionary of Contemporary English (2003, p.538) defined evil 
as “something that is very bad or harmful.”  
Irving’s translation of “Satan’s party” and “Satan’s side” sounds acceptable in relation 
to the ST. He has succeeded to retain the recurrent lexical expressions of al-shayṭān 
and ḥizb al-shayṭān, unlike Ali whose translation suffers from inaccurate rendering of 
lexicalizations. 
                                                          
1
 http://www.oxforddictionaries.com/definition/evil?view=uk  
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9.1.1.2 Conjunction 
Translating conjunctions into English poses one of the biggest challenges to 
translators. They act as “cohesive tie between clauses or sections of text in such a way 
as to demonstrate a meaningful pattern between them” (Bloor & Bloor, 1995, p.98). 
There are several studies which have been conducted to compare the conjunctions in 
English and Arabic focusing on the syntactic and semantic levels (e.g. Cantarino, 
1975; Holes, 2004) and then on the textual level (e.g. Al-Batal, 1985; Fareh, 1998). 
The ST contains nine connectives, mostly of wa and fa, which have been translated 
with varying degrees of accuracy by the translators. Consider the following examples:  
 
 
  
Table 9.1 Ali’s Rendering of Connectives in the Context of Al­Ḥilf 
 
Translator Omission of 
Connectives 
 Verse 
No. 
Replacing 
Connectives by 
Punctuation Marks 
Verse 
No. 
Incorrect Rendering 
of Connectives 
Verse 
No. 
 
Irving  
 
wa lā  
wa lā 
 
14 
17 
ST TT  
 
18 
 
ST TT  
14 
16 
   18   
 
19 
 
wa 
yaḥsabūn  
 
Semi 
colon 
 
wa hum 
fa ṣaddū 
fa yaḥlifūn 
fa 
ansāhum 
while 
and 
and 
and 
 
Table 9.2 Irving’s Rendering of Connectives in the Context of Al­Ḥilf 
The translators have sometimes translated wa with zero conjunction as shown in (Q 
58:14-17), perhaps to accommodate the TT. There are also instances of inaccurate 
rendering of the connective wa as “while” (Q 58:14) and fa as “and” (Q 58:16-18-19) 
in all instances of Irving’s translation. They have tried to conform to the ST patterns 
of cohesive ties, however, in application, they have arrived at approximate renderings 
of the SL patterns. This depends “on the purpose of the translation and the amount of 
Translator Omission of 
Connectives 
Verse  
No. 
Incorrect Rendering of 
Connectives 
Verse 
No. 
 
Ali 
 
wa lā  
wa hum 
wa lā  
 
14  
14  
17 
 
ST TT  
16 
19 
fa  ṣaddū 
faansāhum 
Thus 
so 
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freedom the translator feels entitled to” (Kruger, 2000, p. 85) “in rechunking 
information and/or altering signals of relations between chunks” (Baker, 1992, p.201). 
9.1.1.3 Ellipsis 
Ali and Irving have preserved the elliptic element in Alam tara (Q 58:14) which has 
been translated as “Turnest thou not thy attention…” and “Have you not 
considered…” respectively. However, it would have been better if the lexical item 
[Muhammed] had been added in brackets. Such ellipsis provokes the reader to 
question the recipient of the message. God directs His speech at the Prophet 
Muḥammad (p.b.u.h.) to warn him about the hypocrites who pretended to be Muslims 
while they plotted with the Jews. If the verses under discussion are read out of context 
they will create uncertainty and obstacles for the TT reader.  
Another example of elliptic structure is clearly seen in mā hum min-kum wa lā min-
hum (Q58:14), which Ali and Irving have correspondingly translated as “They are 
neither of you nor of them …” as well as “They are neither on your side nor yet on 
their own …”. Both translators have preserved the structure of the ST but have failed 
to clarify what is meant by “you”, “your”, “them” and “their”. The verse refers to the 
hypocrites who are neither with the believers nor with their secret allies of the Jews. 
In this case, it would have been better had they added the elliptic element to avoid 
misunderstanding of the ST message.  
9.1.1.4 Hysteron and Proteron 
Hysteron and proteron is one of the rhetorical devices present in all Arabic literary 
works and appears mostly in the Qurʾān. It is linguistically considered “a kind of 
inversion, topicalization or permutation that occurs on the sentence level and involves 
deviation in the syntagmatic progression of sentences as well as a semantic shift 
encompassing scope, focus and emphasis (Jakobson, 1972, pp.78-80). This device has 
“a great aesthetic and poetic relevance as it can structurally modify both the texture 
and sense of the text according to the writer’s taste and intention” (Ali, 2007, pp.401-
411). 
In aʿadda Allāh lahum ʿadhāb shadīd, the expression ʿadhāb shadīd is backgrounded 
in the ST and lahum is foregrounded.  Ali’s translation as “God has prepared for them 
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a severe Penalty” secures the form of the ST while the same order is lost in Irving’s 
translation “God has prepared severe torment for them”. Ali, is perhaps guided by the 
SL norms while Irving respects the norms of the TL. The fore grounding of lahum 
aims to emphasize the theme of chastising the hypocrites and God’s speech is directed 
at them.  
9.1.1.5 Parallelism (Rhymed Prose) 
 The Qurʾān is written in a language entirely different in its own unique nuances and 
structure from English. 
It is distinguished by excellences of sound and eloquence, of rhetoric and metaphor, 
of assonance and alliteration, of onomatopoeia and rhymes, ellipsis and parallelism 
so sublime that all attempts to replicate its verses in tongues other than Arabic cannot 
take on the form of well-intentioned parody (Behbudi & Turner,  1997, p. viii).   
The translators have encountered the problem of how to translate the consistent rhyme 
and its effective rhythmic pattern. They have failed to transfer the aesthetic and 
rhetorical features of the ST, which are untranslatable due to the divergence of the 
two systems in both Arabic and English.  
9.1.2 Coherence 
9.1.2.1 Use of Thematic Patterns 
It is noticeable that there is a gradual development of consistent theme in the TT 
which has a reference to the overall theme of the sūrah. The theme is about “all false 
pretences, specially to those who degrade the position of women, are condemned as 
well as secret consultations between men and intrigues with falsehood, mischief, and 
sedition” (The Holy Qurʾān: English Translation of the meanings and Commentary, 
1984, p. 1702).). In fact, the sūrah condemns the conspiracies of the enemies within 
Islam and mentions that their hostility against the Truth will not go unpunished. It 
also gives warning to the believers that they should not befriend the enemies of Islam 
under any circumstances for this is inconsistent with real faith. 
At the paragraph level, the translators seem to transfer the progression of theme 
without omitting any paragraphs. The plot of the hypocrites is transferred in sequence 
of events relevant to the same reference in (Q 58:8). In (Q 58:8), the reference is to 
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the hypocrites “who resorted to duplicity and secret intrigues against the Muslims” 
(The Holy Qurʾān:English Translation of the meanings and Commentary, 1984, p. 
1707).  
9.1.2.2 Continuity of Senses  
In translating a sacred text like the Qurʾān, “the coherence relations should whenever 
possible remain constant” (Megrab, 1997, p. 232). If the translators experience fails to 
maintain the condition of coherent relations, this may result in ineffective translation. 
They should, therefore, be aware of how the apparent meaning is conceptually 
relevant to the intended message of the ST.  
The semantic connection among the sense relations is distorted while translating the 
following expressions: 
 
Translator ST Pattern of 
Concepts/ Expressions 
TT Mismatched 
Concepts/Expressions 
Verse 
No. 
   Ali  1- wa yaḥlifūnʿalā-l-
kadhib 
2-fa yaḥlifūn lahu ka 
mā yaḥlifūn lakum 
3-Istaḥwadha ʿalayhim 
al-shayṭān 
they swear to falsehood knowingly 
                  
will they swear to Him as they swear 
to you.  
 
The evil one has got the better of 
them. 
14 
 
18 
 
19 
 
 
Table 9.3 Mismatched Concepts in Ali’s Translated Context of Al-Ḥilf 
 
Translator ST Pattern of Concepts/ 
Expressions 
TT Mismatched 
Concepts/Expressions 
Verse 
No. 
Irving  1-qawm ghaḍiba Allāh 
ʿalayhim 
2-wa yaḥlifūn ʿalā l-kadhib 
3-Yawm yabʿathuhum Allāh 
 
whom God is angry 
with? 
they perjure themselves 
 Someday God will raise 
them all up together. 
14 
 
14 
18 
  
Table 9.4  Mismatched Concepts in Irving’s Translated Context of Al-Ḥilf 
 The above examples show how mistranslations can destroy the coherence of the 
sensitive text. The non-expected occurrences of for instance, angry, swear, perjure, 
someday, has got the better of them have not been relatively rendered as well-
integrated patterns of the whole sūrah.  
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The expression Istaḥwadha ʿalayhim al-shayṭān (Q 58:19), which Ali has translated 
as “The evil one has got the better of them”, sounds unsuccessful in comparison to the 
ST. Irving, on the other hand, has experienced difficulty in understanding the intended 
meaning of the ST. His translation of “Satan has won them over” suffers from serious 
mismatch between the translation and the concepts of the ST istaḥwadha ʿalayhim al-
shayṭān. The Longman Dictionary of Contemporary English (2003, p. 1889) defines 
“win somebody over” as “to get someone’s support or friendship by persuading them 
or being nice to them”. The Cambridge Advanced Learner’s Dictionary (2010) refers 
to “win sb over/round” as “to persuade someone to support you or agree with you, 
often when they were opposed to you before.”2  
A more relevant translation would be “Shayṭān (Satan) has overpowered them” 
(Mujammaʿ Al-Malik Fahd Li-Ṭibāʿah Al-Muṣḥaf Al-Sharīf).3  
The translators could have provided a translation which fully reflects the original 
coherent thematic forms without loss or mismatch of concepts if they had taken into 
account the authentic Qurʿānic exegeses to arrive at cogent and consistent thematic 
forms. 
 9.1.3 Intentionality and Acceptability 
There are instances where Ali and Irving have distorted the ST message. Consider, for 
instance, the expression Yawm yabʿathuhum Allāh jamīʿan which Irving has 
translated as “Someday God will raise them all up together”. Irving’s lexical item 
“someday” is indefinite and unclear which threatens the stability of the acceptability 
standard and the productive intention of the ST message for it refers to the Day of 
Judgment. To understand the TT message fully, the text should be “received as a 
piece of purposeful linguistic communication, it must be seen and accepted as a text.” 
(Neubert & Shreve, 1991, p. 73). Ali’s comment has clarified the meaning of Yawm 
yabʿathuhum, referring to the Day of Resurrection which makes his translation 
acceptable and relevant to the ST message. The translator should, therefore, “adjust 
the level of acceptability according to the social norms and traditions of the TL” 
(Megrab, 1997, p.234). 
                                                          
2 http://dictionary.cambridge.org/dictionary/british/win-sb-over-round 
3 http://www.qurancomplex.org/Quran/Targama/Targama.asp?nSora=58&l=arb&nAya=14#58_14  
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9.1.4 Informativity  
The translator should be aware of the ST information, preserving the thematic 
coherence to make the text more interesting. Furthermore, the extent of the 
information depends on the ST intention as well as the knowledge and the experience 
of the translator of the TT. 
The image of junnah in the expression Ittakhadhū aymānahum junnah has been 
translated as “They have made their oaths a screen (for their misdeeds)” by Ali and 
“They have taken their faith as a disguise” by Irving. Ali has translated the ST 
metaphorical expression into a relative closer metaphor. The Merriam-Webster 
Dictionary (2010)  defines a screen as (1): 
A protective or ornamental device (as a movable partition) shielding an area 
from heat or drafts or from view. (2): something that shelters, protects, or 
hides: as a: a growth or stand of trees, shrubs, or plants. b: a protective 
formation of troops, ships, or planes c: something that covers or disguises the 
true nature (as of an activity or feeling).4  
Ali has tried to exploit the extent of informativity of his translation through similar 
poetic device and makes the text interesting to the potential readership. Though his 
translation is not as highly apt and informative as the original image, it does convey 
the poetic image and is closer to the ST than Irving’s translation. Irving’s translation, 
on the other hand, reduces the informativity factor of the ST. His translation threatens 
not only the stability of the informativity factor but also the coherent and acceptability 
of the whole text. 
  
9.1.5 Situationality  
Situationality is one of the major textuality standards in deciding the cultural and 
historical background of the text under investigation. 
The verses under discussion were revealed regarding ʿAbd Allāh ibn Nabtal, the 
hypocrite who used to accompany the Prophet (p.b.u.h.) and would then report what 
he heard from the Prophet (p.b.u.h.) to the Jews. Once, the Prophet was sitting in his 
room and he said to those around him: “Now, a man will come in that has a tyrant 
                                                          
4http://www.merriam-webster.com/dictionary/screen  
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heart and looks with evil eyes.” At that time ʿAbd Allāh ibn Nabtal who looked blue 
came in. The Prophet (p.b.u.h.) asked him: “Why do you insult me and my 
companions”. He untruthfully swore by God that he did not say anything. But the 
Prophet (p.b.u.h.) firmly insisted and brought all of his friends who also swore by God 
that they did not insult him. This was the reason for the revelation of this verse (The 
Holy Qurʾān: English Translation of the Meanings and Commentary, 1984, p. 540). 
The translator has to understand “the situation in which his text will be activated” 
(Neubert & Shreve, 1991, p.85). Irving has not referred to the context of situation in 
his translation of the Qurʾān. Ali, on the other hand, has given extended commentary 
to illustrate the meaning of some verses, hinting at the general situation of the verse 
under discussion. However, the reasons for revelation of some verses should be 
mentioned to provide sound information and intertextual relation among the verses of 
the same sūrah in particular and among the whole Qurʾān in general. 
 
9.1.6 Intertextuality  
Sequentiality and textual progression are major linguistic features prototypical to the 
Qurʾānic text. Such “conceptual chaining and textual allusions occur in Qurʾānic 
discourse to achieve mutual relevance, connectivity of notions and sequentiality of 
discourse” (Abdul-Raof, 2003, p. 92). The achievement of these texts’ linguistic 
features hinges around the awareness of conceptual and textual allusions governing 
Qurʾānic discourse. This notion of conceptual and textual chaining (Halliday & 
Hasan, 1985, De Beaugrande & Dressler, 1981) in Arabic is referred to as al-
munāsabāt
5. 
The textual chaining as Abdul-Raof (2003, p. 92) stated “occurs  at both inter-āyah 
and inta-āyah levels” in Qurʾānic discourse “to achieve mutual relevance, 
connectivity of notions and sequentiality of discourse”. 
The chunk of intertextual relations is manifested in similar verses that deal with the 
same subject­matter.  Foucault (1972, p. 98) stated that “there can be no statement 
that in one way or another does not reactualize others”. Kristeva (1980) talked about 
                                                          
5
Al-munāsabāt refers to the science of relevance between the verses and the sūrahs of the Qurʾān. It 
plays a significance role in Qurʾānic exegeses and helps in illuminating the inimitability of the Qurʾān. 
It also refutes the allegations that Qurʾānic sūrahs consist of segments which are rarely connected. (See 
Abdul-Raof, 2003) for further details. 
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the dialogicality of texts, that is, any given text always refers to other texts. The 
expression wa yaḥlifūn ʿalā l­kadhib is better understood when referring to other 
related verse: 
” َنِيبَذْبَذ ﱡم  ًلاِيبَس َُهل َدَِجت َنَلف ُ ﱠﷲ ِِللُْضي نَمَو ِءلاُؤَـھ َىِلإ َلاَو ِءلاُؤَـھ َىِلإ َلا َِكلذ َنَْيب“ .  
“They are swaying between this and that, belonging neither to these nor to those; and 
he whom Allāh sends astray, you will not find for him away” (Q 4:143) (Ibn Kathīr, 
2009, p. 132). 
  
Again, Istaḥwadha ʿalayhim al­shayṭān evokes interrelation with what is said by the 
Prophet (p.b.u.h.): 
” َﺛََلاﺛ ْنِم اَم ْلِاب َكَْيلََعف ،ُناَطْي ﱠشلا ُمِھَْيلَع َذَوَْحتْسا َِدق ﱠِلاإ ُةَلا ﱠصلا ُمِھِيف ُمَاُقت َلا ،ٍوَْدب َلاَو ٍَةيَْرق ِيف ٍة ُلُْكَأي اَمﱠِنَإف ،ِةَعاَمَج
َةيِصَاقْلا ُبْئ ﱢذلا“.   
“Any three in a village or desert among whom the ṣalāt is not called for, will have the 
shayṭān control them. Therefore, adhere to the jamāʿah, for the wolf eats from the 
strayed sheep”. Zāʾidah added that al­Sāʾib said that “jamāʿah, refers to, Praying in 
congregation”(2009, p.29). God states,  
” ِنـَطْي ﱠشلا ُبْزِح َِكئَـلُْوأ“  
“They are the party of Shayṭān.” referring to “those who are controlled by the devil 
and, as a result, forgot the remembrance of Allāh”. Then God says:  
”  َنوُرِسـَخلا ُُمھ ِنـَطْي ﱠشلا َبْزِح ﱠِنإ ََلاأ.“  
“Verily, it is the party of shayṭān that will be the losers! ” (2009, p.28). 
The translator, through sound knowledge of similar internal recognition to that of the 
ST, will definitely build a sound relationship with the TT verses and the TT can 
therefore be considered “as an extension or another intertextual feature of the ST” 
(Megrab, 1997, p.237). It, therefore, creates a new intertextual relationship in the TL 
which is usually understood by the target reader without referring back to the ST. 
                                                                                                                              
9.2 Context and Co-Text: (Qāsama) 
This part of the chapter deals with the word taqāsamū, which is derived from the verb 
qāsama and is used in the context of the story of the prophet Ṣāliḥ. The researcher 
examines the context and co-text of the word in sūrat al-Naml (Q 27:45-53) with the 
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purpose of showing to what degree the translators have conformed to the standards of 
textuality and the difficulties they have encountered during the process of translation. 
1-” َنوُمَِصتَْخي ِنَاقيَِرف ُْمھ اَِذَإف َ ﱠﷲ اوُُدبْعا َِنأ اًِحلاَص ُْمھاََخأ َدوَُمﺛ َىِلإ َانْلَسَْرأ َْدَقلَو.)45(  َنُولِجَْعتَْست َِمل ِمَْوقَاي َلَاق
 ُت ْمُكﱠلََعل َ ﱠﷲ َنوُِرفَْغتَْست لاَْول َِةنَسَحْلا َلَْبق َِةئﱢي ﱠسلِاب َنوُمَحْر.)46(  َْلب ِ ﱠﷲ َدنِع ْمُكُرِئاَط َلَاق َكَع ﱠم نَِمبَو َِكب َانْرﱠيﱠطا اُولَاق
 َنُوَنتُْفت ٌمَْوق ُْمتَنأ).(47  َنوُِحلُْصي لاَو ِضَْرلأا ِيف َنوُدِسُْفي ٍطْھَر ُةَعِْست َِةنيِدَمْلا ِيف َناَكَو.)(48 اُولَاق اوُمَسَاَقت  ِ ﱠ³ِاب
 َتﱢَيُبَنل َنُوقِداََصل اﱠِنإَو ِِهلَْھأ َِكلْھَم َانْدِھَش اَم ِهﱢِيلَِول ﱠَنلُوَقَنل ﱠُمﺛ َُهلَْھأَو ُهﱠن).49(  لا ُْمھَو اًرْكَم َانْرَكَمَو اًرْكَم اوُرَكَمَو
 َنوُرُعَْشي).50(  َمَْجأ ُْمھَمَْوقَو ُْمھَانْر ﱠمَد اﱠَنأ ْمِھِرْكَم َُةِبقاَع َناَك َفْيَك ُْرظنَاف َنيِع).51(  ﱠِنإ اوَُملَظ اَِمب ًةَيِواَخ ُْمُھتُوُيب َكِْلَتف
 َنوَُملَْعي ٍمَْوقﱢل ًَةيلآ َِكلَذ ِيف).(52  َنُوقﱠَتي اُوناَكَو اُونَمآ َنيِذﱠلا َانْيَجَنأَو)53(.(53-45:27) “    
(1a):  Wa laqad arsalnā ilā Thamūd akhāhum Ṣāliḥ an uʿbudū Allāh fa idhā hum 
farīqān yakhtaṣimūn. Qāla yā qawm lima tastaʿjilūn bi l-sayyiʾah qabl al-
ḥasanāt law lā tastaghfirūn Allah laʿallakum turḥamūn. Qālū iṭṭayyarnā bi-ka 
wa bi-man maʿaka qāla ṭāʾirukumʿind Allāh bal antum qawm tuftanūn. Wa 
kāna fī l-madīnah tisʿah rahṭ yufsidūn fī l-arḍ wa lā yuṣliḥūn. Qālū taqāsamū 
bi-Allāh lanubayyitannah wa ahlahu thumma lanaqūlanna li-walīyihi mā 
shahidnā mahlik ahlihi wa-innā laṣādiqūn. Wa makarū makran wa makarnā 
makran wa hum lā yashʿurūn. Fa unẓur kayfa kāna ʿāqibah makrihim annā 
dammarnāhum wa qawmahum ajmaʿīn. Fa tilka buyūtuhum khāwiyatan bi-mā 
ẓalamū inna fī dhālik la āyah li-qawm yaʿlamūn. Wa anjaynā alladhīn āmanū 
wa kānū yattaqūn. 
(1b): “We sent (aforetime), to the Thamud, their brother Salih, saying, “Serve God”: 
But behold, they became two factions quarrelling with each other (45). He said: 
“O my people! Why ask ye to hasten on the evil in preference to the good? If 
only ye ask God for forgiveness, ye may hope to receive mercy (46). They said: 
“Ill omen do we augur from thee and those that are with thee”. He said: “Your 
ill omen is with God; yea, ye are a people under trial.” (47). There were in the 
city nine men of a family, who made mischief in the land, and would not 
reform (48). They said: “Swear a mutual oath by God that we shall make a 
secret night attack on him and his people, and that we shall then say to his heir 
(when he seeks vengeance): ‘We were not present at the slaughter of his 
people, and we are positively telling the truth(49). They plotted and planned, 
but We too planned, even while they perceived it not (50). Then see what was 
the end of their plot!- this, that We destroyed them and their people, all (of 
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them)(51). Now such were their houses, - in utter ruin, - because they practised 
wrong- doing. Verily in this is a Sign for people of knowledge (52). And We 
saved those who believed and practiced righteousness (53).” 
(1c):  “We sent Thamud their brother Salih: [who said]: “Worship God [Alone]!” 
Nonetheless they became two quarreling factions.  He said: “My people, why 
do you hasten towards evil rather than something fine? If you only sought 
forgiveness from God, you might find some mercy.”  They said: “Shall we take 
it as an omen from you and from someone who is with you?” He said; “Your 
fate depends on God; in fact, you are a folk who will be tested.” There was a 
gang of nine persons in the city who caused trouble on earth and never 
improved matters.  They said: “Let’s all swear by God that we shall catch him 
and his family some night. Then we shall tell his next of kin: ‘We did not 
witness the slaughter of his family. We are telling the truth!” They plotted 
away while We plotted too, and they did not even notice it. See what was the 
outcome of their plotting! We annihilated them and their folk completely! 
Those used to be their houses-[now] empty because of the wrong they had 
committed! In that is a sign for folk who know. We saved the ones who 
believed and had been doing their duty.” 
9.2.1 Cohesive Devices 
The ST frequently uses cohesive devices which, in some cases, have been 
unsuccessfully rendered into the TT. Cohesion is considered as “one of the seven 
standards of Textuality” which should be communicatively organized in a text “and 
this organization can be achieved through the use of cohesive devices” (Beaugrande 
& Dressler, 1981, p. 3). 
9.2.1.1 Recurrence 
The recurrence of the lexical items wa makarū, makran, wa makarnā, makran are 
derived from the same root of makara but have different grammatical functions 
(Polyptoton). 
As noted earlier, such recurrent lexical items are “used as a cohesive device in Arabic 
literature with the purpose of linking and connecting utterances together in a 
discoursal form and manner” (Hannouna, 2010, p.93). Their function in these verses 
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is for emphasis and informativity. De Beaugrande (1980,p.134) indicated that 
repetition is “one of the most important devices of cohesion with its contribution to 
the processing efficiency of a text.” 
 Both Ali and Irving, in their translation of recurrence in the selected Qurʾānic verse 
(Q 27:50) have tried to preserve the functional aspects of this cohesive device in the 
TT. However, the same repetitive forms and wordings are reduced in both 
translations, which accordingly reduce the communicative and rhetorical effect of the 
ST. 
9.2.1.2 Conjunction 
The same problem the translators have experienced in rendering the conjunctions 
regarding ḥalafa repeated with qāsama. As far as the translation of the conjunction is 
concerned regarding both terms, there are instances of omissions and incorrect 
rendering.  
What is noticeable in the ST is the use of thirteen connectives of wa and three of fa 
which have been rendered differently in both translations. Consider the rendering of 
some of these connectives by Ali and Irving as follows: 
 
 
 
Table 9.5 Ali’s Rendering of Connectives in the Context of Qāsama 
 
 
 
 
Translator Omission of 
Connectives 
Verse 
No. 
Incorrect Rendering of 
Connectives 
Verse 
No. 
Ali  
 
wa laqad 
wa kāna  
wa makarū 
fa unẓur 
fa tilka 
45  
48 
50  
51  
52 
ST TT  
45 
50 
fa idhā  
wa makarnā 
but 
but 
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Translator Omission of 
Connectives 
Verse 
No. 
Incorrect Rendering of 
Connectives 
Verse 
No. 
 
Irving 
 
wa laqad 
wa kāna  
wa makarū 
fa unẓur 
fa tilka 
wa anjaynā 
45 
48  
50  
51  
52 
53 
ST TT  
45 
50 
fa idhā 
 wa 
makarnā 
nonetheless 
while 
 
Table 9.6 Irving’s Rendering of Connectives in the Context of Qāsama 
Both translations show instances of omission and incorrect rendering of connectives. 
Consider for example, the translation of wa laqad arsalnā ilā Thamūd akhāhum Ṣāliḥ 
where the two translators have underused the conjunction “and” in their translations. 
The use of “and”, the equivalent of wa in Arabic is necessary for the cohesion of the 
text. The Qurʾānic chapter first points out the story of the Prophet Solomon and then 
the story of Ṣāliḥ, thus the two stories are equally significant. However, the use of wa 
in the verse signals an additive relationship between the previous and following 
verses. The use of “and” in the translation is therefore, necessary to indicate 
continuation of arguments.  
9.2.1.3 Ellipsis 
The Qurʾānic verse uses ellipsis as one of the features of the Arabic language which 
repeatedly reoccurs in the verses associated with ḥalafa and qasama. In wa makarū 
makran wa makarnā makran wa hum lā yashʿurūn, the translators have not 
reproduced the elliptic elements of the ST apparent in the translation. Ali has rendered 
it as “They plotted and planned but we too planed” and Irving as “They plotted away 
while we plotted too”. To avoid misunderstanding, it would have been useful to 
explain the elliptic elements in brackets or in a footnote. A possible translation could 
have been [They plotted their plot (to kill Sāliḥ at night) and We plotted our plot (to 
destroy them)]. Hence, this translation has not only made the ellipsis explicit but also 
preserves the parallel structure and the lexical cohesion of the ST. In fact, the 
coherence of this Qurʾānic verse is based on the explanation of the story of Ṣāliḥ and 
his folk in sūrat al-Aʿrāf (Q 7:75-77  ) (al-Baghawī, 1997, p.273).  
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9.2.1.4 Hysteron and Proteron 
There are many instances in the Qurʾān where the hysteron-proteron system is 
obligatory. Any change in this order results in the unacceptable grammaticality of the 
verses. Pickering and Hoeper (1982, p.822) asserted that “although hysteron-proteron 
is so pervasive and so intrinsic in all languages, it seems it is more salient in 
languages whose word-order is relatively rigid, as English, than it is in languages 
whose word-order is flexible, as Arabic”. 
 Such a system cannot be equally reproduced into English because of the differences 
in the two language systems. In (Q 27:48) wa kāna fī l-madīnah tisʿah rahṭ yufsidūn fī 
l-arḍ wa lā yuṣliḥūn, the expression fī l-madīnah is foregrounded whereas tisʿah rahṭ 
is backgrounded in the ST. Ali has preserved the foregrounding and backgrounding 
system of the original in his translation “There were in the city nine men of a family” 
while Irving’s translation “There was a gang of nine persons in the city” has preserved 
the system of the TT. In other words, Ali’s translation is source-oriented while 
Irving’s translation is target-oriented.  
9.2.1.5 Parallelism (Rhymed Prose) 
The magnificent style of the Qurʾānic text, its use of Sajʿ ‘rhymed prose’, its poetic 
tone, its use of parallelism, as well as other types of rhetorical features present a great 
challenge to Qurʾān translators. The translator’s main aim is to preserve at least some 
of those features but not to the point of deviating from the norms of the TT. The TT 
does not employ such excessive use of rhymed prose or semantic repetition as is the 
case with Arabic. If the translator employs literal translation of the ST, this may result 
in the maintenance of numerous repetitive words and expressions which “poorly 
represent the genre and function of these texts, as well as impeding their readability” 
(Wilt, 2007, p. 23). 
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Table 9.7 ST Rhymed Structures  in the Context of Qāsama 
 Both translators have failed to sustain the parallel structures of the ST which is 
clearly noticed in the internal and end structures. 
 
9.2.2 Coherence 
9.2.2.1 Use of Thematic Patterns 
The ST is characterized by a thematic succession of regular ideas which have a 
reference to the main theme of the sūrah. Accordingly,“[t]he surah is cognate in 
subject to the one preceding it and to the two following it” (The Holy Qurʾān: English 
Translation of the meanings and Commentary, 1984, p. 1089). The collective theme 
of the sūrah depends on narrating some parables (qaṣaṣ) which are informative as 
well as instructive. Therefore, “the White Hand in the story of Moses; the speech of 
birds,… ; the defeat of the plot of nine wicked men in the story of Saleh; and the 
crime of sin with open eyes in the story of Lot” (The Holy Qurʾān: English 
Translation of the meanings and Commentary 1984, p. 1089) teach lessons of truthful 
and false worship and God’s miraculous signs, His grace and revelation.      
The translator has to consider the underlying logical structure of the coherence of the 
ST which “sticks together as a unit” (Hatch, 1992, p. 209). This coherent text should 
be relatively rendered in a way that gives the reader the “feeling that a text hangs 
together, that it makes sense, and is not just a jumble of sentences” (McCarthy, 1991, 
p. 26). At the paragraph level, both translations seem to maintain the general theme of 
the verses under discussion and related themes in the sūrah. However, this does not 
Internal Rhymed structures Verse 
No. 
End Rhymed structures Verse 
No. 
lima tastaʿjilūn 
 law lā tastaghfirūn  
 
Wa makarū makran wa 
makarnā makr 
46 
 
 
50 
yakhtaṣimūn. 
turḥamūn 
tuftanūn 
sādiqūn 
yuṣliḥūnla 
yashʿurūn 
ajmaʿīn 
yaʿlamūn 
yattaqūn 
45 
46 
47 
48 
49 
50 
51 
52 
53 
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mean that the translators have rescued the continuity among senses at the sentence 
and word level.   
9.2.2.2 Continuity of Senses 
The correlation of propositions in the given verses is a vital component of their 
textuality. Therefore, the misplacement or mismatch of any expression would reduce 
the continuity of propositions and put the text at risk of being incoherent. Abdul-Raof  
(2003, p. 92) stated that “the absence of continuity of meaning may result in a 
meaning-impaired text, due to a lack of textual harmony and sequentiality of concepts 
between the propositions expressed in a given text.” The two translations show 
instances of serious mismatches of the pattern of concepts and expressions as shown 
below: 
Verse 
No. 
TT Serious Mismatch of the 
Pattern of Concepts/Expressions 
ST Pattern of Concepts/ 
Expressions 
Translator  
45 
48 
49  
49 
Serve God 
nine men of a family                     
swear a mutual oath by God     His 
heir  
1-uʿbudū Allāh 
2­ tisʿah rahṭ 
3­  taqāsamū bi­Allāh 
4­ li­walīyihi 
  
Ali  
 
Table 9.8 Mismatched Concepts in Ali’s Translated Context of Qāsama 
Verse 
No. 
TT Serious Mismatch of the 
Pattern of Concepts/Expressions 
ST Pattern of Concepts/ 
Expressions 
Translators  
48 
 
49 
 
49  
 
a gang of nine persons in the 
city  
let’s swear by God                
we shall catch him and his family  
1-tisʿah rahṭ 
 
2­ taqāsamū bi­Allāḥ 
 
3­ lanubayyitannahu  wa 
ahlahu 
   
  Irving   
 
Table 9.9 Mismatched Concepts in Irving’s Translated Context of Qāsama 
Tisʿah rahṭ in (Q 27:48), for example, are neither members of one family nor a gang 
of people as suggested by Ali and Irving respectively. The term rahṭ means the elite 
people who were the sons of the city’s great chiefs. Both translators have violated the 
relatedness among senses as well as the informativity factor. Similarly, there is a 
disconnection in the ST expression of uʿbudū Allāh (Q 27:45) as well as 
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lanubayyitannahu wa ahlahu (Q 27:48) with their translations. Ali’s translation of 
uʿbudū Allāh as “Serve God” is unsuccessful since it has a direct equivalent as 
“worship God”, which is successfully captured by Irving. Irving’s translation of 
lanubayyitannahu wa ahlahu as “we shall catch him and his family” is another 
instance of mismatches among senses 6.                                                                                                                        
From a communicative viewpoint, textual progression and sequential relation among 
senses should be attained within the verses of the Qurʾān for they display conceptual 
and intertextual connectivity in the original context. This connectivity of the verses in 
particular and the sūrahs in general forms an essential constituent of its textuality. 
Therefore, the translator should be attentive to the authentic exegeses to avoid 
mismatched statements which may distort the TT and make it incommunicative. 
9.2.3 Intentionality and Acceptability 
As for intentionality, both translations have not conveyed the intentionality of the 
original properly. Ali and Irving have translated wa kāna fī l-madīnah tisʿah rahṭ 
yufsidūn fī l-arḍ (Q 27:48) as “nine men of a family” and “a gang of nine persons in 
the city” respectively. However, rahṭ in this Qurʾānic verse means elite people as they 
were the sons of the city’s chiefs. Therefore, they were neither members of one family 
nor a gang of people. A more apt translation would read “And there were in the city 
nine men (from the sons of their chiefs)” (Mujammaʿ Al-Malik Fahd Li-Ṭibāʿah Al-
Muṣḥaf Al-Sharīf).7 This translation clarifies the intentionality of the original. With 
regard to acceptability, Irving has translated Qālū taqāsamū bi­Allāh 
lanubayyitannahu wa ahlahu thumma lanaqūlanna li­walīyihi mā shahidnā mahlik 
ahlihi....(Q 27:49) as “Let’s all swear by God that we shall catch him and his family 
some night. Then we shall tell his next of kin: ‘We did not witness the slaughter of his 
family”. This translation may give the reader the impression that if those people were 
to kill Ṣāliḥ and his family, Ṣāliḥ’s next of kin would be under threat and thus there 
would be no reason behind their treatment of him (al-Baghawī, 1997, p.273). 
However, wa ahlahu in the original verse refers to the people of Ṣāliḥ, those who 
believed in his message. Walīyihi does not refer to his next of kin, but to his relatives 
in general or perhaps his guardian, the chief of his tribe who, by ancient tribal 
                                                          
6
 To avoid repetitive information this example has been explained under intentionality and acceptability 
standards.  
7 http://www.qurancomplex.org/Quran/Targama/Targama.asp?nSora=27&l=arb&nAya=47#27_47 
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traditions, were entitled to seek blood revenge. Ali’s translation, on the other hand, 
“……we shall make a secret night attack on him and his people, and that we shall 
then say to his heir (when he seeks vengeances). We were not present at the slaughter 
of his people”, is more apt.  
9.2.4 Informativity 
Informativity refers chiefly to the way of how information is presented in texts (cf. De 
Beaugrande & Dressler, 1981). It is the duty of the translator to pay special attention 
to the transfer of information effectively and to create a text that is both readable, as 
well as interesting (cf. Bell, 1991, p. 168). 
The Qurʾānic verse includes, in addition to its poetic devices, some words which are 
overloaded with informativity. The translators, for instance, have not produced 
informative equivalents for the Qurʾānic words wa makarū makran (Q 27:50). Ali has 
translated it as “They plotted and planned” and Irving as “They plotted a way”.  The 
use of the word makran is very suggestive. It is not an ordinary kind of plot; it is 
rather “a very dastardly one”. Therefore, Ali’s strategy of adding extended 
commentary to explain the overtones of the word is suggestive, but Irving has left it 
unexplained. Makran could be more fitting if the translation reads as [they plotted 
their (dastardly) plot]. 
Similarly, the Arabic word lanubayyitannahu (Q 27:49) does not only imply a ‘night 
assault’ but also ‘a secret one’. Likewise, the translation of wa kāna fī l-madīnah 
tisʿah rahṭ yufsidūn fī l-arḍ wa lā yusliḥūn lacks further explanation. Both translators 
have not identified the city. Providing the name of the city (Al-Hajir, Thamūd in 
Yemen) in brackets or in a footnote is a suitable strategy to keep the momentum of the 
translated text. 
9.2.5. Situationality 
Situationality is “the central issue in translatability. If translation is to succeed, there 
must be a situation which requires it.” Untranslatability occurs in texts “for which a 
receptive situation does not exist” (Neubert & Shreve, 1992, p. 85). 
According to Ibn Kathīr (2009, p.129), the reference is to “the people who killed the 
she-camel” and they used to spread corruption on earth. ʿAbd al-Razzāq  said that 
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Yaḥyā bin Rabīʿah al-Ṣanaʿānī told them, I heard ʿAṭāʾ- i.e., Ibn Abī Rabāḥ say: they 
used to break silver coins. They would break off pieces from them, as if they used to 
trade with them in terms of numbers (as opposed to weight), as the Arabs used to do. 
Imām Mālik narrated from Yaḥyā bin Saʿīd bin al-Musayyib who said: “cutting gold 
and silver (coins) is part of spreading corruption on earth”(2009, p.129).  
Therefore, the translation would have been more apt if a footnote had been added to 
explain its situationality. Ali has noticeably given a general comment on the situation 
of the story of Thamūd which is suggestive for the uninformed reader who needs 
additional information. Irving, on the other hand, has not referred to the situationality 
factor in his entire translation of the Qurʾān. 
9.2.6 Intertextuality 
In so far as intertextuality is concerned, the meaning of these Qurʾānic verses depend 
on other related Qurʾānic texts. As noted above, texts, directly or indirectly, refer to 
other texts (Kristeva, 1980; Foucoult, 1972; Abdul-Raof, 2003). Thematic relations 
exist in the progression of parables and further express the intertextual and conceptual 
connectivity among verses of the same sūrah and the sūrahs of the Qurʾān in general. 
Such sequential thematic relations enables the reader to process the text with ease. 
The following connective relatedness of themes among the Qurʾānic parables is 
suggestive and indicative of the dependence of one text upon another. 
 
Ali and Irving have translated yā qawm lima tastaʿjilūn bi­l­sayyiʾah qabl al­ḥasanah 
(Q 27:46), respectively as: “O my people! Why ask ye to hasten on the evil in 
preference to the good?” and “My people, why do you hasten towards evil rather than 
something fine?” Both translations appear uninformative and incoherent. Had they 
taken the verses of sūrat al-Aʿrāf (Q 7:75-77) into account, they could have easily 
avoided mistranslation and adhered to the ST.  
In sūrat al-Aʿrāf (Q7:75-77), the folk of Ṣāliḥ challenged him to ask God to bring 
torment and chastisement upon them. Thus, yā qawm lima tastaʿjilūn bi-l-sayyiʾah 
qabl al-ḥasanah (Q 27:46), is a response to their request. A more coherent translation 
reads as “O my people! Why do you seek to hasten the evil (torment) before the good 
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(Allah’s Mercy)? (Mujammaʿ Al-Malik Fahd Li-Ṭibāʿah Al-Muṣḥaf Al-Sharīf).8 
Notice that the addition of “torment” and “Allah’s Mercy” is vital to the expression of 
the intended meaning. 
The story of Ṣāliḥ and the she-camel occur in various chapters of the Qurʾān such as 
in (Hūd, al­Ḥijr, al­Naml, al­Sajdah, Ibrāhīm, al­Isrāʾ, al­Qamar, al­Furqān, Ṣād, 
Qāf, al­Najm, al­Fajr and al­Shuʿarāʾ). 
        
9.3 Conclusion 
 
This chapter has examined the problems Ali and Irving have encountered while 
translating the near-synonymous pair of al-ḥilf  and al-qasm at the text level.  
It is worthy to note that the translator’s main aim is to communicate the ST massage 
as clearly and relatively as possible. Fidelity and accuracy are important aspects to 
preserve the sacredness of the Qurʾān. Therefore, the translator has to understand that 
both the linguistic and cultural aspects of the source and target texts do not alone 
produce reliable translation. Furthermore, the translator also requires thorough 
knowledge of the context of situation and a real ability to render the Qurʾānic text into 
English. Danks et al. (1997, p.  xiv) emphasized that 
translation and interpreting straddle the boundary between linguistic 
knowledge and cultural knowledge, requiring both an in depth knowledge of 
the language systems and linguistic regularities of at least two languages and 
extensive knowledge of the cultures and subject domains represented in the 
respective language pairs. 
 
Therefore, the researcher can conclude that the translators, with varying degrees of 
accuracy, have failed to maintain most of the textuality standards under discussion in 
their translations. The researcher has shown their failure to retain the textuality 
standards in this chapter as well as in the other chapters of the analysis.The 
researcher, through profound examination of the textual problems in the given verses, 
suggests that not all instances of cohesive devices are problematic in translation. 
                                                          
8 http://www.qurancomplex.org/Quran/Targama/Targama.asp?nSora=27&l=arb&nAya=47#27_47 
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Some can be preserved in the TT to maintain the same effect they have in the ST. 
Following Hannouna (2010, p.109), the researcher wishes to point out that others can 
be sacrificed as they appear in the ST “because they may not be favoured or may 
occur as a fault of style in the TT. Consequently, the TT will be inefficient”.  
Besides, there is a mismatch in the sequential relations among senses in both 
translations; yet again, there is total absence of referring to the situationality standard 
in Irving’s translation, which maximizes the degree of loss in Qurʾānic translation. 
The researcher can state that the TT is not as cohesive, coherent informative and 
intertextual as it should be.  
The researcher, hence, recommends the use of some translation strategies to achieve 
approximate equivalent to the ST. Transliteration, for instance, is one of the strategies 
needed while translating al-qasm with its different derivative forms. This strategy 
involves retaining the linguistic forms of Arabic while translating into English. Such a 
strategy is “equivalent to Arabicization” (Thawabteh, 2007, p. 54) which according to 
Farghal & Shunnaq (1999, p. 23) is a kind of “naturalization that takes place at the 
sound level where SL spelling and pronunciation are converted into Arabic ones”. 
The researcher, furthermore, wishes to emphasize the translator’s need for genuine 
and reliable exegeses to arrive at appropriate semantic and textual relatedness.  
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Chapter X 
Problems of Meaning in the Translations 
(Bakhīl vs. Shaḥīḥ) 
(ʿĀqir vs. ʿAqīm) 
 
10.0 Overview 
In this chapter, the researcher investigates the difficulties associated with translating 
the near-synonymous pairs of bakhīl and shaḥīḥ as well as ʿāqir and ʿaqīm based on 
the Qurʾānic verses in which they appear, with reference to Ali and Irving’s 
translations and the authoritative Qurʾānic exegeses. The chapter focuses on how the 
two translations maintain the denotative and connotative aspects of the Qurʾānic near-
synonyms and the extent to which the lexical items are retained in the translation.  
 
 10.1 Context and Co-Text: (Bakhīl) 
 
Bakhīl and shaḥīḥ is another pair which is used in the Qurʾān. Although the two 
words are sometimes used interchangeably, their context in the Qurʾān points to some 
differences. According to Ibn Manẓūr (1955, p. 2205) al-shuḥ is an extreme type of 
miserliness/stinginess which supersedes al-bukhl. It has been said that al-shuḥḥ 
pertains to individual and personal matters whereas al-bukhl pertains to general 
things. It is also said that al-bukhl in Arabic is not confined to covetousness of money 
alone, but extends itself to all other types of charity. Hence, these differences between 
the two words should be taken into account while translating a sensitive religious text 
such as the Qurʾān. 
In what follows, the researcher investigates to what extent the two translators have 
been able to preserve the nuances of meaning of the words in question. The word 
bakhīl and its root repetitions appear in six verses in the Qurʾān, including sūrat Āl­
ʿImrān, (Q 3:180): 
 
”-1 َنيِذﱠلٱ ﱠَنبَسَۡحي َلاَو َنُولَخَۡبي ُمھﱠل ا ً۟رۡيَخ َُوھ ِۦِهلَۡضف نِم ُ ﱠOٱ ُُمھَٰٮتاَء ٓاَِمبۖ  ُۡمھﱠل ۟ﱞرَش َُوھ َۡلب ۖ اَم َنُوق ﱠوَُطيَس  ْاُولَِخب  َمَۡوي ِۦِهب
 ِةَم ٰـ َِيقۡلٱۗ ۡرَۡلأٱَو ِتٲَو ٰـ َم ﱠسلٱ ُثٲَريِم ِ ﱠOَِو  ِضۗ ٌ۟رِيبَخ َنُولَمَۡعت اَِمب ُ ﱠOٱَو .“ )(180:3  
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(1a): Wa lā yaḥsabanna alladhīn yabkhalūn bi-mā ātāhum Allāh min faḍlih huwa 
khayran lahum bal huwa sharr lahum sayuṭawwaqūn mā bakhilū bi-hi yawm 
al-qiyāmah wa li-Allāh mīrāth al-samāwāt wa l-arḍ wa Allāh bi-mā taʿmalūn 
khabīr. (3:180) 
 (1b): “And let not those who covetously withheld of the gifts which Allah hath 
given them of His Grace think that it is good for them: nay it will be the worse 
for them: soon it will be tied to their necks like a twisted collar on the Day of 
Judgment. To Allah belongs the heritage of the heavens and the earth; and Allah 
is well acquainted with all that ye do.” 
 (1c): “Let not those who act niggardly with any of His bounty God has given them 
consider it is better for them; rather it will be worse for them: they will be 
charged on Resurrection Day with anything they were so niggardly about. God 
holds the inheritance of Heaven and Earth; God is Informed about anything you 
do.”  
 
Yabkhalūn, in this context, refers to the stingy people who withhold zakāt (obligatory 
almsgiving)from the needy. Classical commentators differed regarding the 
interpretation of this verse as well as the people to whom it was originally revealed. 
Most of them such as al-Wahidi (2008, p. 174) and al-Ṭabarī (2000, p. 24), however, 
interpreted it broadly to refer to those who withhold the zakāt or obligatory alms. The 
term “niggardly” is associated with tightfistedness, stinginess and the flat denial of 
God’s bounty on them (the stingy). God’s bounty is given to them as a test and they 
are supposed to give to the poor and the needy, rather than to deprive them.  
 
Owing to its unfortunate association with a racial slur, this inoffensive word has been 
surrounded with controversy among English speakers for much of the 20th century. In 
early 1924 “niggardly” was used as a racial slur. In the 1990s, the use of this word by 
public officials sparked off several controversies. Though its use was totally 
appropriate within context, as in the case of an official who would remark that he 
would “need to be niggardly with finances” to cope with budget cuts, the ensuing 
“public uproar highlighted the confusion over this word”. The confusion of this racial 
slur appears to have developed in the 15th century. “It is derived from the 
Spanish/Portuguese word for “black,” negro. Clearly, the racial prejudice indicates 
the skin color, although it was originally used purely as a descriptive word, much like 
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“blonde”.1 In so far as the attitude towards black people changed, the word began to 
obtain a more racial connotation, and in contemporary society, it is considered highly 
offensive. Because of this racial slur, many people when they hear “niggardly” 
assume that the speaker is being racist.2 
 
Therefore, Ali’s translation of yabkhalūn as “who covetously withheld of the gifts 
which God hath given them of His Grace...” does not capture the denotative and 
connotative shades of meaning of the Arabic word yabkhal. It does not carry the 
emotional attitude and tone that stinginess conveys. The Longman Dictionary of 
Contemporary English (2003, p. 1109) defines niggardly as “unwilling to spend 
money or be generous [=stingy]” whereas covetous means “having a very strong 
desire to have something that someone else has.” The Free Online Dictionary defines 
covetousness as: (1) “Excessively and culpably desirous of the possessions of another. 
(See Synonyms at jealous); (2) Marked by extreme desire to acquire or possess: 
covetous of learning”.3 It is commendable to mention that the term bukhl in the 
abovementioned verse carries echoes of associated saying in the ḥadīth:Al-Bukhārī 
recorded on the authority of Abū Hurayrah that the Prophet (p.b.u.h.) said: 
                                                                                                                                                                                    
” َنِم ُأَوَْدأ ٍءاَد ﱡَيأَولُْخبْلا“                                                                                                         
“Which disease is more worse than being stingy”(Ibn Kathīr, 2009, p. 36). 
 
As a result of the controversy surrounding the term “niggardly” (its negative 
associative meaning), it would have been better had Irving avoided using this term in 
a sensitive text like the Qurʾān because of its negative attitudinal and effective 
meanings. It would have been more appropriate to translate it as: [who act stingily], 
though Irving’s translation as “who act niggardly” is acceptable. 
  
The word is repeated twice in sūrat al-Nisā (Q 4:38) as a noun and as a verb. 
” -2  َنيِذﱠلٱ َنُولَخَۡبي  َساﱠنلٱ َنوُرُمۡأَيَو ِلُۡخبۡلِﭑب ِۦِهلَۡضف نِم ُ ﱠOٱ ُُمھَٰٮتاَء ٓاَم َنوُُمۡتَڪيَوۗ  ا ً۟باَذَع َنيِِرف ٰـ َڪِۡلل َانَۡدتَۡعأَو 
ا ً۟نيِھ ﱡم.“(37:4)  
                                                          
1 http://en.wikipedia.org/wiki/Controversies_about_the_word_%22niggardly%22 
2http://www.wisegeek.com/what-is-niggardly.htm 
3 http://www.thefreedictionary.com/covetousness 
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(2a): Alladhīn yabkhalūn wa yaʾmurūn al-nās bi-l-bukhl wa yaktumūn mā ātāhum 
Allāh min faḍlih  wa aʿtadnā li-l-kāfirīn ʿadhāban muhīnan. 
 
 (2b): “(Nor) those who are niggardly or enjoin niggardliness on others, or hide the 
bounties which God hath bestowed on them; for We have prepared, for those 
who resist Faith, a punishment that steeps them in contempt. ”   
 (3c): “God does not love someone who is conceited, boastful, nor those who are 
tight-fisted and order [other] people to be stingy, and hide anything that God 
has given them out of His bounty. We have reserved humiliating torment for 
disbelievers who spend their wealth to be seen by other people and yet neither 
believe in God nor the Last Day.” 
 
In this context, the lexical items yabkhalūn and al-bukhl are morphologically derived 
from the same root and have distinct grammatical functions. The translators need to 
pay attention to the context of use to avoid rendering odd or irrelative translations. 
According to most of the Qurʾānic exegeses this verse was revealed regarding the 
Jews who hid the description of the Prophet Muhammad (p.b.u.h) and did not reveal it 
to the people regardless of the fact that they had it written in their Scriptures. Ibn 
ʿAbbās and Ibn Zayd stated: “This verse was revealed about a group of Jews who 
used to go to some men from the Helpers (al-Ansār, mixing with them and giving 
them advice). They used to say to them: ‘Do not spend your money, because we are 
afraid that we may become poor’ (Q 4:37) (al-Wahidi, 2008, pp. 198-200). In general, 
the verse refers to people who have enough wealth and yet they withhold it from the 
needy. 
 
The Longman Dictionary of Contemporary English (2003, p.1738) defines tight-fisted 
as “not generous with money [=stingy]”. Both translations are acceptable but Irving’s 
“tight-fisted” in addition to “stingy” share the same core of denotative meaning and 
conveys the ST connotative meanings without any attitudinal or extreme effective 
overtone. The term “niggardliness” as used by Ali, though it is denotatively 
acceptable, introduces unwanted associative meanings into the TT.    
 
Again, yabkhalūn and al-bukhl have been repeated in sūrat al-Ḥadīd  (57:24): 
3- ”  َنيِذﱠلٱ َنُولَخَۡبي  َساﱠنلٱ َنوُرُمَۡأيَو ِلُۡخبۡلِﭑب  َ ﱠOٱ ﱠِنَإف ﱠلََوَتي نَمَو  ُديِمَحۡلٱ ﱡِىنَغۡلٱ َُوھ“  .24:57) (  
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(3a): Alladhīn yabkhalūn wa yaʾmurūn al-nās bi-l-bukhl wa man yatawalla fa-inna 
Allāh huwa l-Ghanī al-Ḥamīd.  
(3b): “Such persons as are covetous and commend covetousness to men. And if any 
turn back (from Allah’s Way) verily Allah is free of all needs, Worthy of all 
praise. ”    
(3c): “God does not love every conceited boaster who is miserly and orders people to 
be miserly. For anyone who turns away from it, God is Transcendent, 
Praiseworthy. ” 
 
Again in this verse, both yabkhalūn and al-bukhl are derived from the same 
morphological root and are used denotatively to refer to a person with-abundant 
wealth, yet he does not give to the poor and the needy the prescribed zakāt and also 
urges people to refrain from giving it. In view of this, it is associated with hoarding, 
avarice, niggardliness, tight-fistedness, being ungenerous and disobedience of God. In 
this sense, covetous and covetousness as suggested by Ali are not relative equivalents 
for the Arabic words yabkhalūn and al-bukhl. According to The Merriam-Webster 
Dictionary of Synonyms(19848:196), covetous means “greedy, acquisitive, grasping, 
avaricious means having or manifesting a strong desire for possessions especially 
material possessions”. Rendering yabkhalūn as being miserly or stingy is more apt in 
this context than covetous, which does not reflect the denotation and connotation of 
the ST. 
 
In sūrat al-Tawbah, the verb bakhilū is mentioned in (Q 9:76): 
4- ” ِۦِهلَۡضف ن ﱢم ُمھَٰٮتاَء ٓا ﱠَمَلف ْاُولَِخب  ﱠو ْاوﱠلََوتَو ِۦِهب َنوُضِرۡع ﱡم ُمھ. “ )(76:9  
(4a): Fa lammā ātāhum min faḍlih bakhilū bi-hi wa tawallaw wa-hum muʿriḍūn.  
(4b):“But when He did bestow of His bounty, they became covetous, and turned back 
(from their covenant), averse (from its fulfillment). ” 
(4c):“Yet whenever He has given them some of His bounty, they have acted 
miserably with it: they turn away and become evasive…. ” 
 
In this context, Ali has rendered the word bakhilū as “become covetous”, which does 
not reflect the subtle nuances of the word in this context. Bakhīl, in this context, refers 
to a person called Thaʿlabah ibn Hatib who had a covenant with God that if God 
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granted him wealth, he would give to charity, spend money for the sake of God and 
help his kin. Once, he was given this bounty, he no longer kept his promise (al-
Baghawī 1997, p.34). Consequently, yabkhalūn  means to stop giving to the poor and 
the kin from what God has provided as well as to hoard it and stop spending anything 
for the sake of God. The ST carries an emotional tone of promise, sympathy, secret 
ideas and the result of God’s anger. Ali has failed to maintain the core denotative and 
connotative meaning of the ST by using “covetous”. In this context, Irving’s 
translation of  “miserly” (which reflects an extreme type of al-bukhl) or [stingy] is 
relative to the context of situation (the context of the hypocrites and their intense 
degree of al-bukhl). 
 
Yabkhal which is also derived from the same morphological root is mentioned in 
sūrat Muḥammad (Q 47:37-38). 
5- ” ۡمُِڪفُۡحَيف َاھوُمُكَۡلٔـَۡسي ِنإ ْاُولَخَۡبت  ۡمَُكن ٰـ َغَۡضأ ۡجِرُۡخيَو)٣٧ ( نﱠم مُڪنَِمف ِ ﱠOٱ ِلِيبَس ِىف ْاُوِقفُنِتل َنۡوَعُۡدت ِءَٓلآُؤ ٰـ َھ ُۡمتَنٓأ ٰـ َھ
 ُلَخَۡبي  نَمَو ۡلَخَۡبي  اَمﱠِنَإف ُلَخَۡبي  ِهِسۡفﱠن نَعۦۚ ُءٓاََرُقفۡلٱ ُُمتَنأَو ﱡِىنَغۡلٱ ُ ﱠOٱَو ۚ ْآُونوَُكي َلا ﱠُمث ۡمُكَرۡيَغ اًمَۡوق ۡلِدَۡبتَۡسي ْاۡوﱠلََوَتت ِنإَو 
مَُكل ٰـ َثَۡمأ“.  )38-37:47(   
(5a): In yasalkumūhā fa yuḥfīkum tabkhalū wa yukhrij aḍghānakum. Hā antum 
hāʾulāʾ tudʿawna li-tunfiqū fī sabīl Allāh fa min-kum man yabkhal wa-man 
yabkhal fa innamā yabkhal ʿan nafsih wa Allāh al-Ghanī wa antum al-fuqarāʾ 
wa-in tatawallaw yastabdil qawm ghayrakum thumma lā yakūnū amthālakum. 
(37-38)   
It has been translated as follows: 
(5b): “If He were to ask you for all of them, and press you, ye would covetously 
withhold, and He would bring out all your ill-feeling. (37) Behold, ye are those 
invited to spend (of your substance) in the way of Allah: but among you are some that 
are niggardly. But any who are niggardly are so at the expense of their own souls. 
But Allah is free of all wants, and it is ye that are needy. If ye turn back (from the 
Path), He will substitute in your stead another people; then they would not be like 
you! ”    
 (5c): “If you believe and do your duty, your wages will be given you while your 
wealth will not be requested of you.  If He should ask you for it, and even dun you, 
you would act miserably and your grudges would become apparent. Here you are, 
those who are called upon to spend in God’s way, even though some of you are 
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miserly! Greediness Does Not Pay Anyone who acts niggardly is miserly only so far 
as his own soul is concerned. God is Transcendent while you are poor. If you should 
turn away [from the call of duty and belief], He will replace you with some other folk 
who then will not be like you at all! ” 
 
Reading the broader context, it is noticeable that the verse applies to the hypocrites, 
though professing to be Muslims, they will not spend their money in the cause of 
Islam because their hearts are full of hatred, malice and spite against it. But whatever 
they may or may not do, Islam will be victorious and their rancor and malevolence 
will be exposed. The address in this verse is of general application. Miserliness is a 
deadly moral disease and a threat to spiritual well-being. Elsewhere, the Qurʾān uses 
strong language about misers or niggardly people (Q 9:35). When the Holy Prophet 
(p.b.u.h) was once asked as to whom the words, “He will bring instead a people other 
than you,” referred to qawm min ahl faris as reported by the Prophet (p.b.u.h.), who 
will bring faith back to the earth (al-Ṭabarī, 2000, p. 242). The ST carries an 
emotional overtone of expressing the insignificance and worthlessness of worldly life 
and encourages spending. The tone of the speaker degrades the significance of life as 
being trivial and belittles it through this verse for the purpose of teaching. 
 
”-6 َىقﱠتاَو ىَطَْعأ ْنَم ا ﱠَمَأف)5( َىنْسُحْلِاب َقﱠدَصَو)6(  ُهُر ﱢَسُينََسف ىَرُْسيِْلل)7(  ﱠَمأَو ْنَم ا َلَِخب ىَنَْغتْساَو)8(  َبﱠذَكَو
َىنْسُحْلِاب(9) ىَرْسُعِْلل ُهُر ﱢَسُينََسف )10(. “)10:92(  
 
(6a): Fa ammā man aʿṭā wa ittaqā wa ṣaddaqa bi-l-ḥusnā fa sanuyassiruhu li-l-yusrā 
wa ammā man bakhila wa istaghnā wa kadhdhaba bi-l-ḥusnā fa sanuyassiruhu li-l-
ʿusrā. 
(6b): “So he who gives(In charity) and fears (God), And (in all sincerity) 
Testifies to the Best,— We will indeed make smooth for him the path to 
Bliss, But he who is a greedy miser and thinks himself Self-sufficient, 
and gives the lie to the Best,— We will indeed Make smooth for him the 
Path to Misery…”.                                                 
(6c): “For anyone who gives (generously], performs his duty  and acts charitably 
in the finest manner We shall facilitate an easy way for him; while 
anyone who acts miserably, and feels he is self-sufficient and rejects the 
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finest [things in life] We shall make it easy for him (to go] the hard way. 
His money will not help him out as he stumbles along. ” 
The speaker’s implied attitude of the original text is that of criticizing al-bukhl. 
Besides, the speaker hints the attitude towards those who do good and who do evil 
which sound natural through the process of rendering them. The associative meaning 
of al-bukhl is part of the overall meaning of the sūrah, which explains the contrast 
between the ultimate ends and results of good and evil. The individual (or group) who 
adopts the second mode of action, should be miserly, should least care for God’s 
pleasure and his displeasure, and should repudiate what is good and right. God will 
make easy for him the difficult and hard way of life.  Doing evil will become easy for 
him and doing good, difficult.  Maududi (1972) added that:  
Niggardliness (bukhl) is not merely the niggardliness because of which people 
generally regard a person as niggardly if he hoards money: neither spends it on 
himself nor on his children, but bukhl here implies to refrain from spending in 
the cause of God and public welfare 4. 
Ibn Kathīr (2009, p. 158) said, this means “he is stingy with his prosperity and wealth 
and considers himself to be self-reliant and does not need God. This was recorded by 
Ibn Abī Ḥātim. He denies al-ḥusnā (the recompense in the abode of the 
Hereafter)”(2009, p.158). Both translations sound justifiable and relatively equivalent 
in terms of denotative and connotative shades of meaning.  
 Ali, however, has acknowledged the context of situation, thus reflecting the tone of 
threat and the negative association implied in the ST. His addition of “greedy” before 
miser sounds consistent with the broader context and the authentic exegeses.  
10.2 Context and Co-Text: (Shaḥīḥ) 
Al-shuḥ is a self-related human behaviour. It is said that al-shuḥ is the greatest degree 
of al-bukhl, which is associated with abandoning one’s duty towards the needy, the 
deprived, the slaves and the guests. It has been said that al-shuḥ is the most extreme 
form of al-bukhl; the bakhīl may sometimes become generous whereas the one who is 
shaḥīḥ hates spending money even on himself or his family. This is associated with 
                                                          
4 http://www.englishtafsir.com/Quran/92/index.html 
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the report of Hind bint ʿUtbah who said, “O God’s Messenger! Abū Sufyān is a 
miser! He does not give me sufficient money for the living expense of our family and 
myself. Am I allowed to secretly take from his money without his knowledge?” Then, 
the Prophet (p.b.u.h.) said to her:  
” َْكيَو ِكِيفَْكي اَم ،ِفوُرْعَمْلِاب ِِهلاَم ْنِم يِذُخكِيَنب ِيف“.  
“You may take from[his money]what is reasonable and appropriate for you and your 
children”(Ibn  Kathīr,  2009, p. 78). 
 
While translating shaḥīḥ, Ali and Irving do not seem to differentiate between the two 
words. Consider the translation of shuḥḥ in sūrat al-Ḥashr (Q 59:9): 
 
  -1 ” ِھِروُدُص ِىف َنوُدَِجي َلاَو ۡمِہَۡيِلإ َرَجَاھ ۡنَم َنوﱡبُِحي ۡمِِھلَۡبق نِم َن ٰـ َمي ِۡلإٱَو َرا ﱠدلٱ وُء ﱠَوَبت َنيِذﱠلٱَو ْاُوتُوأ ٓا ﱠم ﱢم 
ً۟ةَجاَح ۡم
 َصاَصَخ ۡمِہِب َناَك َۡولَو ۡمِہُِسفَنأ َٰٓىلَع َنوُِرثُۡؤيَو ٌ۟ةۚ َقُوي نَمَو  ﱠحُش  َنوُِحلۡفُمۡلٱ ُُمھ َِكٕٓٮ ٰـ َلُْوَأف ِۦهِسَۡفن. “ )9:59.(  
 (1a):Wa alladhīn tabawwaʾ al-dār wa l-īmān min qablihim yuḥibbūn man hājara 
ilayhim wa lā yajidūn fī ṣudūrihim ḥājah mimmā ūtū wa yuʾthirūn ʿalā 
anfusihim wa law kāna bihim khaṣāṣah wa man yūqa shuḥḥa nafsih faʾulāʾik 
hum al-mufliḥūn. 
 
 (1b): “And those who before them, had homes (in Medina) and had adopted the 
Faith― show their affection to such as came to them for refuge, and entertain no 
desire in their hearts for things given to the (latter), but give them preference 
over themselves even though poverty was their (own lot). And those saved from 
the covetousness of their own souls, they are the ones that achieve prosperity. ”  
(1c): “The ones who have set up housekeeping and faith before them should love 
anyone who has migrated to them; they should not find any need in their breasts 
for anything that has been given them and prefer them ahead of themselves, 
even though some privation exists among them. Those who are shielded from 
their own avarice will be prosperous. ” 
 
Ali has translated al-shuḥ as “covetousness”, the same word which he has used to 
translate bakhīl perhaps on the assumption that the two words are symmetrically 
equivalent and synonymous. According to Maududi (1972)) “the word al-shuḥ is used 
for stinginess and miserliness in Arabic. But, when it is attributed to the self of matt, it 
becomes synonymous with narrow-mindedness, niggardliness, mean-spiritedness and 
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small-heartedness, and not mere stinginess: it is rather the root cause of stinginess 
itself”5. However, it is clear that al-shuḥ causes extreme greed, encourages usurping 
the rights of others and leads to accumulating money and wealth, whatever the means. 
There is an echo in the Prophet’s (p.b.u.h.) words when he warned against al-shuḥ 
saying: “Beware of being stingy, for it destroyed those who were before you, as it 
encouraged them to cut their relations and they did, and it encouraged them to commit 
sin and they did” (Ibn Kathīr, 2009, p. 37). 
  
A deeper investigation of the intertextual associative meaning of the term will help 
the translator to produce the ST message more effectively. Both translations of 
“covetousness” and “avarice” do not preserve the core denotation and connotation 
implied in the ST. Thus, covetousness, greed, avarice, stinginess, miser and the like 
are mere aspects of al-shuḥ and it would be better to keep the word in the translation 
and to add its subtle meaning in brackets or in a footnote, even if the foreignization of 
the term may look alien or unfriendly to some target readers. 
 
Al-shuḥ has been repeated in sūrat al-Nisā (Q 4:128) in a different sense and has been 
translated as follows: 
2- ” ً۟حۡلُص اَُمَہنَۡيب اَِحلُۡصي َنأ ٓاَمِہَۡيلَع َحَانُج ََلاف ا ً۟ضاَرِۡعإ َۡوأ اًزوُُشن َاِھلَۡعب ۢنِم َۡتفاَخ ٌَةأَرۡمٱ ِِنإَواۚ  ٌ۟رۡيَخ ُحۡل ﱡصلٱَو  ۗ
 ُُسفَنۡلأٱ ِتَرِضُۡحأَولٱ ﱠح ﱡش اًرِيبَخ َنُولَمَۡعت اَِمب َناَك َ ﱠOٱ ﱠِنَإف ْاُوقﱠَتتَو ْاُونِسُۡحت ِنإَو .“ 128:4)(  
(2a): Wa-in imraʾah khāfat min baʿlihā nushūzzan aw iʿrāḍan fa-lā junāḥa 
ʿalayhimā an yuṣliḥā baynahumā ṣulḥan wa l-ṣulḥ khayr wa uḥḍirat al-anfus 
al-shuḥ wa-in tuḥsinū wa tattaqū fa-inna Allāh kāna bi-mā taʿmalūn khabīran. 
 (2b): “If a wife fears cruelty or desertion on her husband’s part, there is no blame on 
them if they arrange an amicable settlement between themselves; and such 
settlement is best; even though men’s souls are swayed by greed. But if ye do 
good and practice self-restraint, Allah is well-acquainted with all that ye do.” 
(2c): “ If some woman fears abuse or desertion by her husband, it should not be held 
against either of them if they should try to come to terms: coming to terms is 
best, while greed is ever present in [our] souls. If you act kindly and do your 
duty, God will be Informed about anything you do.”  
 
                                                          
5 http://www.englishtafsir.com/Quran/59/index.html 
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According to al-Ṭabarī (2000, p. 685), the word al-shuḥ may refer to selfishness. It 
may refer to the avarice of women in so far as their matrimonial rights and their 
selfishness towards co-wives is concerned. This verse was revealed regarding the case 
of “a woman who cannot bear children for her husband and, because of this, he wants 
to divorce her; or it could be regarding a woman who has friends and children whom 
she does not like to be separated from and so she tells her husband who intends to 
divorce her: “Do not divorce me; keep me with you and, in exchange, you are free 
from taking care of me”. (al-Wahidi, 2008, p.244). In Maududi (1972) it has been 
translated as “human souls are prone to narrow-mindedness” 6. In this case, it would 
have been better to be translated as selfishness in this context. 
 
Again, al-shuḥ has been repeated in sūrat al-Taghābun (Q 46:16): 
” -3 ۡمُڪُِسفَن ﱢلأ ا ً۟رۡيَخ ْاُوِقفَنأَو ْاوُعيَِطأَو ْاوُعَمۡسٱَو ُۡمتَۡعَطتۡسٱ اَم َ ﱠOٱ ْاُوقﱠتَﭑفۗ َقُوي نَمَو  ﱠحُش ٱ ُُمھ َِكٕٓٮ ٰـ َلُْوَأف ِۦهِسَۡفن َنوُِحلۡفُمۡل. “ 
(16:64) 
(3a):Fa ittaqū Allāh mā istaṭaʿtum wa ismaʿū wa aṭīʿū wa anfiqū khayran li-
anfusikum wa man yūqa shuḥḥa nafsih faʾulāʾik hum al-mufliḥūn.  
(3b): “So fear Allah as much as ye can; listen and obey; and spend in charity for the 
benefit of your own souls: And those saved from the covetousness of their own 
souls― they are the ones that achieve prosperity.”  
(3c): “You who believe, some of your spouses and children may be your own 
enemies, so beware of them! Yet if you pardon, condone and forgive [them], 
God will (likewise) be Forgiving, Merciful. Your God however you can 
manage to; hear, obey and spend money on one another. Those who feel secure 
from their own soul’s grasping, will be successful.” 
 
The emotional overtone of encouraging charity is clearly reflected in the ST. This was 
explained in a similar verse in sūrat al-Ḥashr, where the researcher has mentioned the 
relevant ḥadīths. Therefore, there is no need to repeat them here, all praise and 
gratitude is due to God. Ali’s translation as “covetousness” does not imply the same 
attitudinal and associative shades implied in the ST. Rather, it creates a gap between 
the ST and TT through such inappropriate rendering. Irving, on the other hand, has 
                                                          
6 http://www.biharanjuman.org/Quran/tafheem-ul-quran-English-pdf.htm 
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used “soul’s grasping” which lacks the attitudinal, effective, associative and allusive 
meaning implied in the ST. The term “soul’s grasping” seems to be unclear in so far 
as the target reader is concerned. It does not reflect the negative connotation implied 
in the expression shuḥḥa nafsih, which implies extreme greed, miserliness, stinginess, 
and avarice in man’s nature. In this and all the contexts of al-shuḥ, it would have been 
more apt to add a footnote to “compensate for the loss of the translation and thus 
enabling the source text to achieve its new lease on life in this other language and 
would be able to reach a whole new audience” (Desmet, 2001, p.42), or an 
explanation in brackets to enhance its subtle nuances. Avoiding such explanatory 
notes will lead to misconception and misunderstanding of the subtle differences 
between al-shuḥ and al-bukhl.  
 
Ashiḥḥatan is also another morphological form, which is derived from the same root 
and is mentioned in sūrat al-Aḥzāb (Q33:19). 
 
 4- ” ًة ﱠحَِشأ  ۡمُكَۡيلَعۖ َك ُۡمُھُنيَۡعأ ُروَُدت َكَۡيِلإ َنوُُرظَني ُۡمَھتَۡيأَر ُفۡوَخۡلٱ َٓءاَج اَِذَإف  ِتۡوَمۡلٱ َنِم ِهَۡيلَع ٰىَشُۡغي ىِذﱠلﭑۖ ََبھَذ اَِذَإف 
 ٍداَدِح ٍَةنِسَۡلِأب مُڪُوَقلَس ُفۡوَخۡلٱ ًة ﱠحَِشأ  ِرۡيَخۡلٱ َىلَعۚ ُۡمَھل ٰـ َمَۡعأ ُ ﱠOٱ ََطبَۡحَأف ْاُونِمُۡؤي َۡمل َِكٕٓٮ ٰـ َلُْوأ ۚا ً۟ريَِسي ِ ﱠOٱ َىلَع َِكلٲَذ َناَكَو . “ 
(19:33) 
(4a):  Ashiḥḥatan ʿalaykum fa-idhā  jāʾa al-khawf  raʾaytahum yanẓurūn  ilayk tadūr 
aʾyunuhum ka-alladhī yughshā ʿalayh min  al-mawt fa-idhā dhahaba l-khawf 
salaqūkum bi-alsinah ḥidād ashiḥḥatan ʿalā l-khayr ulāʾik lam yuʾminū fa 
aḥbaṭa Allāh aʿmālahum wa kāna dhālik ʿalā Allāh yasīran. 
 
(4b): “Covetous over you. Then when fear comes, thou wilt see them looking to thee, 
their eyes revolving, like (those of) one over whom hovers death: but when the 
fear is past, they will smite you with sharp tongues, covetous of goods. Such 
men have no faith, and so Allah has made their deeds of none effect: and that is 
easy for Allah. ”  
(4c): “They only take part in conflict for a little while, skimping towards you (all). 
Whenever fear comes over them, you will see them looking at you, their eyes 
rolling around like someone whom death has almost seized. Once fear leaves 
them. they will lash out at you (all) with [their] sharp tongues, yet skimping 
about [doing] any good. Those persons do not believe, so God has foiled their 
actions. That is so easy for God [to do]. ”   
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Ashiḥḥatan has been used twice in the verse. In the first instance, the expression 
means that the hypocrites are stingy in giving aid to the Muslims and in the second 
instance “it refers to their greed for money and their taunting of the Muslims if their 
greed is not satisfied. In fact, stinginess or miserliness and greediness are two facets 
of the same quality.” A miser by default is also greedy. “A person is miserly in so far 
as the giving of anything by him to another person is concerned and he is greedy in so 
far as the taking of something from someone else is concerned” (The Holy Qurʾān: 
English Translation of the meanings and Commentary, 1984, pp. 2111-2112).  
 
 Ashiḥḥatan has been translated by Ali as “covetous” and Irving as “skimping”. 
Neither “covetous” nor “skimping” are relatively equivalent to shaḥīḥ. Both 
translations do not maintain the denotative and associative aspects implied by the term 
al-shuḥ which has been mentioned in several verses of the Qurʾān to refer to an 
extreme type of stinginess and miserliness. Al-shuḥ, in the ST, evokes an allusive 
meaning, an associative quotation from the ḥadīth, which becomes part of the overall 
meaning of the expression:        
The Prophet (p.b.u.h.) said: 
” ْمُكاﱠِيإ ﱠح ﱡشلاَو َف ِروُُجفْلِاب ُْمھَرََمأَو ،اوَُعَطَقف ِةَعْيَِطقْلِاب ُْمھَرََمأ ،ْمَُكلَْبق َناَك ْنَم ََكلَْھأ ُهﱠِنَإف ،اوُرََجف. “  
“Beware of being stingy, for it destroyed those who were before you, as it encouraged 
them to cut their relations and they did, and it encouraged them to commit sin and 
they did (Ibn Kathīr, 2009, p. 37).”  
 
Both translations have introduced a different impact and an ineffective meaning on 
the target reader. A consideration of the intertextuality of the text may help the 
translator to translate it properly and even to distinguish it from bakhīl, which is 
mistakenly used as a synonym for shaḥīḥ. 
10.3 ʿĀqir  vs. ʿAqīm  
10.3.1 Context and Co-Text: (ʿĀqir )  
 
Both ʿāqir and ʿaqīm share the core meaning of being unable to produce offspring. 
ʿĀqir, according to al-Ṭabarī (2000, p. 76), literally means a woman who is not 
pregnant (al-marʾah allatī lā talid). In addition, Ibn Manẓūr (1955, p. 3051) stated 
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that, raḥim maʿqūmah: masdūdah lā talid, literally means a blocked uterus that cannot 
bear children. 
 
While al-ʿuqr refers to the diminished ability to conceive or bear children, al-ʿuqm 
refers to the complete inability to conceive or bear children. ʿAqīm, on the other hand, 
means a woman who cannot bear children. Both terms differ in their attitudinal, 
associative, allusive and affective shades of meaning. In the Qurʾān the term ʿāqir is 
used with reference to Zakariyyā’s wife while the term ʿaqīm is used with reference to 
Ibrāhīm’s wife. Ali and Irving have both experienced difficulty in differentiating 
between the two terms in their given contexts. 
 
The translators should be aware of the additional overtones, the emotive sense of both 
the terms, and the associations that they call forth or what is called the emotional 
implications related to them. The term ʿāqir is used in three places in the Qurʾān 
while ʿaqīm is used in four places (two, which are related to the meaning explained 
above whereas the other two are used metaphorically in conjunction with other lexical 
items.)   
  
The current discussion reflects the confusion surrounding the difference in meaning of 
infertility and sterility in their contexts. ʿAqīm is said to be applicable to both women 
and men .The researcher questions the existence of absolute or complete synonymy in 
the Qurʾānic words and expressions. 
 
The term ʿāqir is used in both sūrat Ᾱl-ʿImrān (Q3:38-40) and sūrat Maryam (Q19:1-
9) as shown below:                                  
 
-1 ” َْبھ ﱢبَر َلَاق ُهﱠبَر اﱠيِرَكَز اَعَد َِكلَاُنھ ىلاعت لاق  ِءاَع ﱡدلا ُعيِمَس َكﱠِنإ ًَةبﱢَيط ًةﱠي ﱢرُذ َكْنَُدل ْنِم ِيل)38(  ُةَِكئلاَمْلا ُهْتَدَاَنف
 َ ﱠﷲ ﱠَنأ ِباَرْحِمْلا ِيف يﱢلَُصي ٌِمئَاق َُوھَو  ًاروُصَحَو ًادﱢيَسَو ِ ﱠﷲ َنِم ٍةَِملَِكب ًاق ﱢدَصُم َىيَْحِيب َكُر ﱢَشُبي  َنيِِحلا ﱠصلا َنِم ًاِّيَبنَو
)39 ( َْدقَو ٌملاُغ ِيل ُنوَُكي ىﱠَنأ ﱢبَر َلَاق  ِيَتأَرْماَو َُربِكْلا َِينََغَلب ٌِرقﺎَع اَم ُلَعَْفي ُ ﱠﷲ َِكلَذَك َلَاق  ُءاََشي. “ )40-38:3 (   
(1a):Hunalika daʿā Zakariyyā rabbah qāla rabb hablī min ladunka dhurriyyah 
ṭayyibah innaka samīʿ al-dduʿā. Fa nādathu l-malāʾikah wa huwa qāʾim yuṣallī fī –l-
miḥrāb anna Allāh yubashshiruk bi-Yaḥyā muṣaddiq bi-kalimah min Allāh wa sayyid 
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wa ḥaṣūr wa nabī min al-ṣāliḥīn.  Qāla rabb anna yakūn lī ghulam wa qad balaghanī 
al-kibar wa imraʾatī ʿāqir qāla kadhālik Allāh yafʿal mā yashāʾ. 
   
(1b): “There here did Zakarīya Pray to his Lord, saying: “O my Lord! Grant unto me 
From Thee a progeny That is pure: for Thou Art He that heareth prayer! While 
he was standing In prayer in the chamber, The angels called unto him: “God 
doth give thee Glad tidings of Yaḥyā, Witnessing the truth Of a Word from 
God, and (be Besides) noble, chaste, And a Prophet, Of the (goodly) company 
Of the righteous.” He said: “O my Lord! How shall I have a son, Seeing I am 
very old, And my wife is barren?”Thus, “was the answer, “Doth God 
accomplish What He willeth,”. 
 (1c): “With that Zachariah appealed to his Lord; he said: ‘My Lord, grant me goodly 
offspring from Your presence, for You are the Hearer of Appeals.” The angels 
called him while he was standing praying in the shrine: “God gives you news of 
John, who will confirm word from God, masterful yet circumspect, and a 
prophet [chosen] from among honorable people.”He said: “My Lord, how can I 
have a boy? Old age has overtaken me, while my wife is barren.”He said: 
“Even so does God do anything He wishes!” 
 
The speaker’s implied attitude in the Qurʾānic verses (Q 3:38-40) reflects an 
emotional overtone of proving one of God’s miracles in the story of Zakariyyā and his 
wife. In so far as ʿāqir is concerned, the implied attitude of the speaker carries a 
positive touching overtone of showing the heavenly miracles to the whole Muslim 
nation (ummah). This Qurʾānic verse was revealed in response to Zakariyyā’s prayers 
to God to bestow upon him the gift of good offspring. Thereupon, Zakariyyā kept on 
praying in the sanctuary/temple (miḥrāb) until the angels announced to him the birth 
of his son Yaḥyā. Despite Zakariyyā’s old age (having reached over the age of 100) 
and the infertility of his wife, God granted him a son, which was a miraculous birth by 
the extraordinary command of God. The translators should have exercised greater care 
in identifying the correct connotation during their translation of the verses. Had they 
gauged ʿāqir’s correlation with ʿaqīm, the context in which they occur, the reasons for 
their revelation and even the way in which the words were revealed, they would have 
rendered them correctly or given appropriate commentary.                                                              
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The researcher further adds that there are abundant examples of near-synonymous  
lexical items in Arabic which constitute an area of difficulty when translated into 
English and “their translations look incongruent despite strenuous efforts that would 
be exerted by translators and, in most cases, translators fail to convey their 
connotative meanings and they manage only to convey the denotative meanings”  
(Shunnaq, 1993, p.38).  
                               
Ali and Irving have translated ʿāqir as “barren” which denotatively means a woman 
who “cannot have babies” (The Macmillan Online Dictionary) 7. Such a linguistic 
meaning is general and does not specify what the ST really intends. The translated 
term should convey not only the denotative aspect of meaning but also the 
connotative shades of meaning in the ST Qurʾānic discourse. Needless to say, the 
translators should add a glossary to explain the subtle difference between the two 
terms. Though Ali has acknowledged the context of situation of (Q 3:38-39), he has 
not given any annotations for (Q 3:40) and has thus, reduced the informativity 
meaning of ʿāqir in this context and the association implied in the story of Zakariyyā. 
Ali and Irving’s translation of ʿāqir as “barren” in all the verses sounds dubious in 
relation to the broader context of the ST as well as  the authentic exegeses.  
 
Again, the word ʿāqir is repeated in the Qurʾān in sūrat Maryam: 
-2 ”ًّاِيقÜَش ﱢبَر َِكئاَعُدÜِب نÜَُكأ ْمÜَلَو ًابْيÜَش ُسْأ ﱠرÜلا َلََعتÜْشاَو يﱢنِم ُمْظَعْلا ََنھَو يﱢِنإ ﱢبَر َلَاق)4 .( نÜِم َِيلاَوÜَمْلا ُتÜْفِخ يÜﱢِنإَو
 ِيَتأَرْما َِتناَكَو ِيئاَرَواًِرقﺎَع اÜًِّيلَو َكنُدÜﱠل نÜِم يÜِل ْبÜََھف)5.( َِريًّايÜِضَر ﱢبَر ُهÜْلَعْجاَو َبوÜُقَْعي ِلآ ْنÜِم ُثِرÜَيَو يÜُِنث)6.( اÜَي
ًّايِمَس ُلَْبق نِم ُهﱠل لَعَْجن َْمل َىيَْحي ُهُمْسا ٍملاُِغب َكُر ﱢَشُبن اﱠِنإ اﱠيِرَكَز)7.( ِيَتأَرْما َِتناَكَو ٌملاُغ ِيل ُنوَُكي ىﱠَنأ ﱢبَر َلَاقاًِرقﺎَع 
 ْلا َنِم ُتَْغَلب َْدقَوًّاِيتِع َِربِك)8 .(ًائْيَش َُكت َْملَو ُلَْبق نِم َُكتَْقلَخ َْدقَو ٌنﱢَيھ ﱠَيلَع َُوھ َكﱡبَر َلَاق َِكلَذَك َلَاق)9(. “ )19:1-(9  
  
(2a):Qāla rabb innī wahana al-ʿaẓm minnī wa ishtaʿala al-raʾsshayban wa lam akun 
biduʿāʾikrabb shaqiyyan. Wa innī khift al-mawālī min warāʾīwa kānat imraʾatī 
ʿāqir fa hablī min ladunka waliyyan. Yarithunī wa yarith min Āl- yaʿqūb wa 
ijʿalhu rabb raḍiyyan .Ya Zakariyyā innā nubashshiruk bi-ghulām ismuhu 
Yaḥyā lam najʿal lahu min qabl samiyyan. Qāla rabb annā yakūn lī ghulām wa 
kānat imraʾatī ʿāqir wa qad balaght min al-kibar ʿitiyyā. 
  
                                                          
7 http://www.macmillandictionary.com/dictionary/british/barren 
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          (2b): “Praying:“O my Lord! Infirm indeed are my bones, And the hair of my head 
Doth glisten with grey: But never am I unblest, O my Lord, in my prayer To 
Thee!  “Now I fear (what) My relatives (and colleagues) (Will do) after me: But 
my wife is barren: So give me an heir As from Thyself. “(One that) will (truly) 
“Represent me, and represent The posterity of Jacob; And make him, O my 
Lord! One with whom Thou art Well-pleased!” (His prayer was answered): “O 
Zakarīya! We give thee Good news of a son: His name shall be Yaḥyā: On none 
by that name Have We conferred distinction before.” 8. He said: “O my Lord! 
How shall I have a son, When my wife is barren And I have grown quite 
decrepit From old age?” He said: “So (it will be): Thy Lord saith, “That is Easy 
for Me: I did Indeed create thee before, When thou hadst been nothing!” 
(2c): “He said: “My Lord, my bones are tottering for me and my head is glistening 
with white   hair, while I have never been grumbling in my appeal to You, my 
Lord! Yet I fear for my heirs after me from Your presence who may inherit from 
me, and inherit from Jacob’s house. Make him someone we can approve of, my 
Lord!” “Zachariah, We bring you news about a boy whose name will be John. 
We have not given such a name to anyone before.” He said: “My Lord, how will 
I have a boy while my wife is barren and I have reached such extreme old age?” 
He said: “Just as your Lord has said: ‘It is a trifling thing for me [to do]. I 
created you before while you were still nothing!”  
 
Similarly in this case, the translators have mistranslated ʿāqir and ʿaqīm as “barren” 
which does not enlighten the TT reader regarding the difference between the two 
terms. An alternative translation for ʿāqir is “infertility” which should be 
accompanied by an informative footnote or marginal note since infertility is caused by 
many factors and most of these cases have proven to be curable by modern medical 
treatment. This would be helpful to the TT readers. The translators should have 
avoided over dependence on the linguistic meaning of ʿāqir and should instead have 
maintained the ST emotive tone as well as the attitude of the speaker. By rendering 
ʿāqir as “barren” without referring to their associative meaning as implied by the ST, 
both translators have ignored the issue of being faithful to the sacredness of the ST. 
Al-Azzam (2005, p.103) supported the idea of opting for explanatory notes “in a form 
of an exegesis rather than providing a lexical item that may not have similar 
correspondences”. 
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The translator has to try his best to remain faithful to the historical and cultural 
elements of the original sacred text even if annotations are needed and they may 
seemingly hamper the naturalness of the translated text. It is an accepted fact that a 
translator, however skilled, cannot produce a translation as natural as the original. 
While translating the Qurʾān, an exegetic translation, is therefore, unavoidable. 
 
10.3.2 Context and Co-Text: (ʿAqīm )  
ʿAqīm appears in  sūrat al-Dhāriyāt (Q 51:24-30) as well as in al-Shūrā (Q 42:49-50).  
-1 ” َنيِمَرْكُمْلا َميِھاَرِْبإ ِفْيَض ُثيِدَح َكَاَتأ َْلھ)24. ( َنوُرَكن ﱡم ٌمَْوق ٌملاَس َلَاق اًملاَس اُولَاَقف ِهَْيلَع اُولَخَد ِْذإ)25 (
 ِمَس ٍلْجِِعب َءاََجف ِِهلَْھأ َىِلإ َغاََرف ٍني)26.( َنُولُْكَأت َلاأ َلَاق ْمِھَْيِلإ َُهب ﱠَرَقف)27 .( ْفََخت لا اُولَاق ًَةفيِخ ُْمھْنِم َسَجَْوَأف
 ٍمِيلَع ٍملاُِغب ُهوُرﱠَشبَو)28 .( َْتلَاقَو َاَھھْجَو ْتﱠكََصف ٍة ﱠرَص ِيف ُُهَتأَرْما َِتَلبَْقَأف ٌزوُجَع ٌمِيقَع)29 .( َلَاق َِكلَذَك اُولَاق
 ﱡبَر ُمِيلَعْلا ُميِكَحْلا َُوھ ُهﱠِنإ ِك)30 .(24:51)-(30  
(1a): Hal atāk ḥadīth ḍayf Ibrāhīm al-mukramīn. Idh dakhalū ʿalayh fa qālū salām 
qāla salām qawm munkarūn. Fa rāgha ilā ahlihi fa jāʾa bi-ʿijl samīn. Fa 
qarrabahu ilayhim qāla alā taʾkulūn. Fa awjasa minhum khīfah qālū lā takhaf 
wa bashsharūhu bi-ghulām ʿalīm. Fa aqbalat imraʾatuhu fī ṣarrah fa ṣakkat 
wajhahā wa qālat ʿajūz ʿaqīm. Qālū kadhālik qāla rabbuk innahu huwa al-
Ḥakīm al-ʿAlīm. 
(1b): “Has the story Reached thee, of the honoured Guests of Abraham? Behold, they 
entered His presence, and said: “Peace!” He said, “Peace” (And thought, “These 
seem) Unusual people.”Then he turned quickly To his household, brought 
Out a fatted calf, and placed it before them. He said, “Will ye not 
Eat?” (When they did not eat), He conceived a fear of them. They said, “Fear 
not,” And they gave him Glad tidings of a son Endowed with knowledge. But 
his wife came forward (Laughing) aloud: she smote Her forehead and said: “A 
barren old woman!”They said, “Even so Has thy Lord spoken: And He is full 
Of Wisdom and Knowledge.” 
(1c): “Has the report of Abraham’s honored guests ever come to you, when they 
entered his home and said: “Peace [be upon you]!”? He said: “[On you be] 
peace!” [even though] they were people he did not know. So he slipped off to 
his family and fetched a fattened calf, and brought it up to them. He said: “Will 
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you not eat?” He felt a fear concerning them. They said: “Don’t be afraid,” and 
gave him the news of a clever lad. His wife came up sighing, and struck her face 
and said: “[I’m] a barren old hag!” They said: “Even so did your Lord say. He 
is the Wise, the Aware! ” 
 
While the term ʿāqir is used in the context of Zakariyyā’s wife, the term ʿaqīm is 
mentioned here in the context of Ibrāhīm’s wife. There is an association between old 
and barren which suggests the impossibility of giving birth. When Sarah heard the 
news from the guests of the Prophet Ibrāhīm she screamed loudly saying: “Woe to 
me, how can I give birth while I am an old woman and even when I was young I 
…could not have children” (Ibn Kathīr, 2009, p. 162). According to the Bible, the 
Prophet Abraham at that time was a hundred years old and Sarah (his wife) was 
ninety(Gen. 17:17) Maududi (1972).8 Al-Aṣfahānī (1997, p. 535) added: (which 
literally means) a sterile woman that does not give birth, her womb was sterilized for 
birth. Al-Razī (1983, p. 448) further supported the view of al-Asfāhanī. 
 
Sterility is a reality in the Qurʾān, ḥadīth and Sunnah. Sterility from a medical 
perspective means failure to conceive by the wife after a year from the consummation 
of the marriage, while regarding men it refers to the “inability to impregnate despite 
sexual potency” (al-Sūsī, 2006, p.1). Sterility is caused by many factors and some 
cases of sterility have proven to be incurable (Hasanein, 1999, p. 17). 
 
What the translators have done is the mere rendering of the dictionary meaning 
thereby leaving the reader confused whether “barren” is the correct lexical item or not 
and whether it refers to ʿāqir or ʿaqīm. Even to “native-Arabic speakers, the Qurʾān is 
a difficult text and they always need to refer to its explanation” (Mansour, 2009, p. 
282). These explanations or footnotes will help the translator to preserve the 
denotative as well as the connotative shades of meanings.   
                                                       
The term ʿaqīm mentioned in the above context vividly conjures up certain historical 
occasions and events and evokes a powerful relation with other terms: al-rīḥ and 
                                                          
8 http://www.englishtafsir.com/Quran/51/index.html 
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yawm. This metaphoric use of ʿaqīm in conjunction with these two terms appears in 
another verse of the same sūrah (Q 51:41-42) and in (Q 22:55).  
 
                         
أ- ” ُمِھَْيلَع َانْلَسَْرأ ِْذإ ٍداَع ِيفَو َحي ﱢرلا  َمِيقَعْلا )41(  َلَع َْتَتأ ٍءْيَش نِم ُرََذت ام ِميِم ﱠرلاَك ُهَْتلَعَج ﱠِلاإ ِهْي )42( .“  
 )-41:542(   
(A.1): Wa fī ʿĀd idh arsalnā ʿalayhim al-rīḥ al-ʿaqīm.  
(A.2): “And in the ‘Ād (people) (Was another Sign): Behold, We sent against them 
the devastating wind.” 
(A.3): “And with Ad, when We loosed a devastating wind on them: it left nothing 
that it chanced upon without turning it into rubble.” 
 
Both translators have failed to maintain the ST message and have translated it literally 
as “devastating” as opposed to using it metaphorically. In this case, the TT has lost 
the main rhetorical element and associative aspects of the ST meaning. There is a loss 
of power of using ʿaqīm as used metaphorically in conjunction with (wind) because 
the translators have opted for a common lexical item. The term “sterile” cannot be 
used in this context because of the differences in the cultural background of Arabic 
and English. There is no such expression as a “sterile wind” in the TT culture. This 
leads the researcher to emphasize the contextual meaning to reach the appropriate 
relative denotations and connotations of the original text. 
 
In this context, the metaphor of rīḥ ʿaqīm is used regarding the people of ʿĀd who 
had hoped that this wind would bring them rain and blessing. Unfortunately, this 
useless wind brought them no rain, but instead turned into a hurricane which 
destroyed them and their possessions. 
 
Ali and Irving  have failed to capture the implied associative meaning of its 
destruction and ruin. It would be more fitting if the translation of ʿaqīm is given as [a 
fatal or life destroying wind] to capture the negative association of the Arabic term 
and render it as faithfully as possible. 
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Similarly, the metaphor of yawm ʿaqīm is repeated in the context of sūrat al-Hajj (Q 
22:55): 
 
ب- ” َفَك َنيِذﱠلا ُلاََزي لاَو ُباَذَع ُْمَھِيْتَأي َْوأ ًَةتَْغب ُةَعا ﱠسلا ُُمَھِيْتَأت ىﱠتَح ُهْن ﱢم ٍَةيْرِم ِيف اوُر  ٍمَْوي  ٍمِيقَع. “ )55:22(  
(B.1): Wa lā yazāl alladhīn kafarū fī miryah min-hu ḥattā taʾtiyahum al-sāʿah 
baghtah aw yaʾtiyahum ʿadhāb yawm ʿaqīm.   
(B.2): “Those who reject Faith will not cease to be in doubt concerning (Revelation) 
until the Hour (of Judgment) comes suddenly upon them, or there comes to them the 
penalty of a Day of Disaster. ” 
(B.3): “Those who disbelieve will remain in a quandary concerning it until the Hour 
comes upon them suddenly or the torment of a desolate day reaches them. ” 
 
The linguists and exegists (mufassirūn) have differed in their interpretation of the 
expression of ʿadhāb yawm ʿaqīm. According to al-Ṭabarī (2000, p. 118), it is either 
the Day of Resurrection or the Day of Badr. In Ibn Kathir (2009, p. 122), “Mujāhid 
stated, Ubayy bin Kaʿb said: “Yawm ʿaqīm means the Day of Badr”. ʿIkrimah and 
Mujāhid said: “Yawm ʿaqīm means the Day of Resurrection, following which there 
will be no night”. Al-Zamakhsharī (538A.D) held the view that it is the Day of 
Resurrection9. 
 
As stated earlier, both translators have rendered the metaphor of yawm ʿaqīm  literally 
thus reducing  the productive aesthetic and associative meaning presented in the ST. 
 
It is expected that the original metaphor is lost in the translation because of “the 
heterogeneous socio-cultural norms and cultural presuppositions that exist between 
Arabic and English” (Abdul-Raof, 2001, p. 116).The associative and attitudinal 
meaning of the ST is reduced if not lost in both translations since “a Day of Disaster” 
and “a desolate day” do not convey what is intended and supported by the Qurʾānic 
exegeses. 
   
                                                          
9http://www.altafsir.com/Tafasir.asp?tMadhNo=1&tTafsirNo=2&tSoraNo=22&tAyahNo=55&tDisplay
=yes&UserProfile=0&LanguageId=1 
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The term ʿaqīm is also mentioned in surat al-Shūrā (Q 42:49-50) as shown in the 
following. 
-2 ” َروُك ﱡذلا ءاََشي نَِمل َُبَھيَو ًاثَاِنإ ءاََشي ْنَِمل َُبَھي ءاََشي اَم ُُقلَْخي ِضَْرْلأاَو ِتاَواَم ﱠسلا ُكْلُم ِ ﱠOِ.)49(  ُْمھُج ﱢوَُزي َْوأ
 ءاََشي نَم ُلَعْجَيَو ًاثَاِنإَو ًاناَرْكُذﺎًمِيقَع  ٌريَِدق ٌمِيلَع ُهﱠِنإ )50.( “ )(50-49:42  
(2a): Li Allāh mulk al-samāwāt wa l-arḍ yakhluq mā yashāʾ yahabu li-man yashāʾ 
ināth wa yahabu li-man yashāʾ al-dhukūr. Aw yuzawwijuhum dhukrān wa ināth 
wa yajʿal man yashāʾ ʿaqīm innahu ʿAlīm Qadīr.  
(2b): “To God belongs the dominion of the heavens and the earth. He creates what He 
wills (and plans). He bestows (children) male or female According to His Will 
(and plan), Or He bestows both males And females, and He leaves barren 
whom He will: For He is full of knowledge and power. ” 
(2c): “God holds control over Heaven and Earth; He creates anything He wishes. He 
bestows a daughter on anyone He wishes and bestows a son on anyone He wishes; or 
marries them off, both male and female, and makes anyone He wishes barren. He is 
Aware, Capable. ” 
 
The tone of the verses is negatively associated with warning and threatens the 
disbelievers to obey God before the Day of Resurrection (Q 42:44-48).Then the tone  
positively changes in the verses (Q 42:49-50) to manifest the Heavenly signs of God, 
the Creator, the Sovereign and the Controller of the heavens and the earth. 
 
Both translations sound unjustified and similar in terms of the denotative and 
connotative shades of meaning. A deeper investigation of the intertextual associative 
meaning of the term in other sūrahs will help the translator to produce the ST 
message more effectively. The translation of ʿaqīm as “barren” is repeated here, 
which sounds questionable in terms of the denotative and connotative aspects of 
meanings. Had Ali and Irving taken into account the context of use in which the two 
terms appear, they would have realized the exact relation and the subtle difference 
between ʿaqīm and ʿāqir. 
The preceding verses, in the opinion of the researcher, should firstly rely on the 
authentic exegeses, which are the channel to reveal all their richness, their denotation 
and connotations together with their message and their pragmatic sense. 
Understanding the context of situation and culture goes hand in hand with the 
 
 
 
 
239 
 
appropriate commentary that merges translations and explanations in the right 
proportion. 
  
10.4 Conclusion 
Based on the above analysis, the researcher concludes that Ali and Irving have 
mistakenly rendered the pairs (bakhīl and shaḥīḥ) as well as (ʿāqir and ʿaqīm) as 
synonymous thereby violating the sacredness of the Holy Qurʾān. “What makes a text 
sacred is the belief that it expresses the intentions of the Original Author” (Simms, 
1997, p. 19). When the translators have violated the internal sacredness of the Holy 
Qurʾān, then they present to the target reader merely an external interpretation of the 
meaning. In this case, they have violated the fidelity of the original meaning and the 
Qurʾānic historical references as emphasized by Beekman & Callow (1974). 
 
The researcher, after examining the translation problems encountered by the 
translators is of the view that none of them has an adequate relative translation 
especially while translating al-shuḥ. The various terms used, are in most of the 
translated verses misleading in one way or another. However, the terms representing 
the exact idea of the original, no translation is really adequate in so far as the term 
shaḥīḥ is concerned.  
 
In so far as ʿāqir and ʿaqīm are concerned, the researcher suggests that both of them 
should be interpreted and understood within their historical, cultural and religious 
context either by way of explanation or commentary. This would clarify the 
misconception surrounding these words. Al-ʿuqr refers to the diminished ability to  
bear children, while al-ʿuqm refers to the complete inability to bear children. Both 
terms differ in their attitudinal, associative, and allusive shades of meaning and 
ignorance of clarifying the difference may violate the fidelity of ST. 
If Ali and Irving were well-acquainted with the context of situation, the degree of 
misleading or irrelative terms would be minimized. Both of them did not provide 
footnotes or extended commentary while translating shaḥīḥ which would certainly 
help in differentiating between bakhīl and shaḥīḥ and their varying degrees. The term 
miserliness or stinginess can be an appropriate relative equivalent for bakhīl. Shaḥīḥ, 
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on the other hand, can be rendered in its transliterated form while adding its subtle 
meaning in brackets or in a footnote, even if the foreignization of the term may look 
alien to some target readers. This is to maintain the flavour of the ST. Barnwell (1983, 
p. 24) called for “the use of occasional footnotes at the bottom of the Bible’s page” 
for they “can provide the target reader with a more accurate historical and exegetical 
perspective”. (Beekman & Callow, 1974, p.209).  
 
The translators should avoid the terms that evoke negative associations (or which 
carry negative senses) in the mind of the target reader. Barnwell (1983:19) argued  
that “the translator’s goal is to translate the meaning of the message. This is the first 
priority of faithfulness, to express the exact meaning of the original message.” 
Accordingly, the translation which fails to “achieve this purpose is worthless.” 
(Abdul-Raof, 2001, p. 182). 
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Chapter XI 
Textual problems in the Translations 
(Bakhīl vs. Shaḥīḥ) 
 11.0 Overview 
 
Coping with different textual patterns in the translated verses, the researcher, in this 
chapter, continues to analyze the problems related to translating textuality standards 
applied to the pairs of bakhīl and ṣhahīḥ. This chapter concentrates on the context of 
the near-synonymous pairs of bakhīl and shaḥīḥ in relation to the preceding and 
follow-up verses of sūrat Āl-ʿImrān (Q3:180) and al-Aḥzāb (Q33:9-19) . The 
researcher explores to what degree the translation of the near-synonyms are faithful to 
the sensitive nature of the sacred Qurʾānic text.                                                              
                                                                
 11.1 Context and Co-Text: (Bakhīl) 
 
In this part of the chapter, the researcher examines to what degree the translation of 
bakhīl meets the standards of textuality and whether there is unfaithfulness to the 
sacred message of the original Qurʾānic text.  
  
Consider the context and co-text of bakhīl in sūrat Āl-ʿImrān (Q3:180): 
   
” -1 َنيِذﱠلٱ ﱠَنبَسَۡحي َلاَو َنُولَخَۡبي ُمھﱠل ا ً۟رۡيَخ َُوھ ِۦِهلَۡضف نِم ُ ﱠKٱ ُُمھَٰٮتاَء ٓاَِمبۖ  ُۡمھﱠل ۟ﱞرَش َُوھ َۡلب ۖ اَم َنُوق ﱠَوُطيَس  ْاُولَِخب  َمَۡوي ِۦِهب
 َِيقۡلٱ ِةَم ٰـۗ ِضۡرَۡلأٱَو ِتٲَو ٰـ َم ﱠسلٱ ُثٲَريِم ِ ﱠKَِو ۗ ٌ۟رِيبَخ َنُولَمَۡعت اَِمب ُ ﱠKٱَو .“ )(180:3  
  
(1a): Wa lā yaḥsabanna alladhīn yabkhalūn bi-mā ātāhum Allāh min faḍlih huwa 
khayran lahum bal huwa sharrun lahum sayuṭawwaqūn mā bakhilū bi-hi yawm 
al-qiyāmah wa li-Allāh mīrāth al-samāwāt  wa-l-arḍ  wa Allāh bi-mā  taʿmalūn 
khabīr. (180) 
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 (1b): “And let not those who covetously withheld of the gifts which Allah hath 
given them of His Grace think that it is good for them: nay it will be the worse 
for them: soon it will be tied to their necks like a twisted collar on the Day of 
Judgment. To Allah belongs the heritage of the heavens and the earth; and Allah 
is well acquainted with all that ye do.” 
(1c): “Let not those who act niggardly with any of His bounty God has given them 
consider it is better for them; rather it will be worse for them: they will be 
charged on Resurrection Day with anything they were so niggardly about. God 
holds the inheritance of Heaven and Earth; God is Informed about anything you 
do. ”  
            
11.1.1 Cohesive devices 
 
Cohesive devices play a pivotal role in structuring a religious text, making it coherent 
as a whole. Cohesion as “visible network” of a text plays a significant role in 
organizing linguistic elements into a unified whole text and naturally becomes one of 
the most important subjects of text translation (Zhao et. al., 2009, p. 313). The 
translators are faced with either maintaining altering or mistakenly omitting the 
cohesive patterns used in the ST. Invariably they must decide whether the ST patterns 
can successfully be transferred into the TL or need to be altered in some way in order 
to adhere to the accepted norms of that language. At the same time the translator must 
consider the impact of such re-presentation upon the transfer of intent of the ST. 
 
11.1.1.1 Recurrence 
Repetition or “recurrence” creates a cohesive effect which is free of varied 
expression. However, even in its purest form, recurrence may be used together with 
pro-forms as Hatim & Mason (1990, p. 199) indicated: 
The repetition of items with the same referent in a text is known as recurrence.  
         [. . .] Naturally, relative distance from a previous occurrence of an item may 
         prelude the use of pro-forms (short substitute items of no independent status, 
         such as pronouns . . . in which case recurrence is unavoidable. But it is the strict 
         recurrence of the same items in the same form which creates the effect; there is 
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         no attempt to use co-reference, that is, to activate the same content by using 
          varied expression .    
 
Irving has maintained the recursive occurrence of yabkhalūn and bakhilū which are 
derived from the same morphological root bakhila. The purpose of this recurrent 
expression is cohesive and emphatic. It is to enable the readers to read the verses 
smoothly, reinforcing the idea of threat to the hypocrites who withhold the zakāt, or 
obligatory alms. Thus, the emphatic nature of the text should be retained to a great 
extent in the TT.    
 
Ali, on the contrary, has not sustained the recursive occurrence of bakhilū and 
mistakenly translated yabkhalūn as “covetously withhold”. Such failure and omitting 
of the recursive items reduces the cohesiveness at the textual level. Though the 
translators have aspired to achieve both form and content, the dilemma they 
encountered is mostly that of form. Qurʾānic form, however, “is prototypically 
semantically oriented” (Abdul-Raof, 2001, p. 111). The account of cohesion of 
Halliday & Hasan (1976) “cannot provide a thorough account of cohesion in the 
Qur’an; the rhetorical plus other cohesive elements have to be added to account for 
the texture in the Qurʾānic text”(Abdul-Raof, 2001, p. 137). 
 
 11.1.1.2 Ellipsis 
Ellipsis is one of the problematic textual aspects that occurs in both the context of 
bakhīl and shaḥīḥ in translation because by definition it is a substitution by zero. It is 
therefore, “the absence of an element in the text” (Brown, 1983, p. 189).  
Qurʾānic reciters have differed regarding the reading of this verse. According to 
Ayoub (1992, pp. 389-390) “some of the scholars of Ḥijāz and ʿIrāq read it as “Do not 
reckon” (wa lā taḥsabanna). Others such as (Ibn Kathīr, 2009, pp.92-93) read it as 
“Let them, not reckon” (wa lā yaḥsabanna).” Considering the first comment, the 
elliptical element “O Muḥammad” is simply ignored in both translations. In view of 
the second comment, the loss of the elliptical element “the hypocrites” in both 
translations poses the difficulty of misconception if the verse is read out of context. 
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This elliptical element which has not been captured by the translators can be best 
retained if the translation reads: 
  
[And let not those (the hypocrites) who act stingily with what God has granted 
them out of His bounty think that stinginess is good for them. Nay, it is bad 
for them, what they were niggardly about shall be tied to their necks like a 
collar on the Day of Resurrection]. 
 
Regarding the verse under discussion, there is another elliptical term al-bukhl 
“stinginess or miserliness” in the ST in huwa khayran lahum bal huwa sharrun lahum 
which has been ellipsised in both translations. It will, however, be cogently practical 
had the translators maintained the elliptical element in translation for the sake of 
lucidity and meticulousness.   
 
 11.1.1.3 Conjunction 
One of the cohesive features of Arabic texts that hinder the process of translation into 
English is the use of conjunctions. McCarthy (1991, p. 46) stated that “conjunction 
presupposes a textual sequence and signals a relationship between segments of a 
discourse”. They look at inter-connections between the processes of adding, 
comparing, sequencing or explaining (Martin & Rose, 2007, p. 117). Arab 
rhetoricians examined the role of particles in connecting clauses. Like the English 
“and”, the Arabic wa is the most frequently used connective. The meanings of wa 
have been discussed by many grammarians and rhetoricians (See for instance Abdel-
Hameed (1965), al-Ḥamad & al-Zughbi (1984) al-Zajjājī (1984). The ST has four 
cases of wa, one at the beginning of the verse (wa lā yaḥsabanna) and three in the 
middle (wa li-Allāh, wa-l-arḍ, wa Allāh). The omission of the three connectives is 
being marked by zero in Irving’s translation while Ali’s has maintained all three of 
them. The retaining of connectives helps to create the ST semantic unity and 
cohesiveness throughout the TT. The meaning of wa at the beginning of the verse is 
context-dependent, it serves either the additive function or the presumptive function 
where it is used to indicate topic continuity1.  
                                                          
1  Fareh (1998, p. 311) summed the functions of “and” and wa under shaḥīḥ. 
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11.1.1.4 Pro-form (Reference) 
In so far as cohesive devices are concerned, the translators have faced some problems 
which hinder the process of the translation being relative to the norms of the ST 
genre. For instance, while translating huwa khayran lahum bal huwa sharrun lahum, 
the anaphoric reference huwa has not been clearly rendered in the two translations. 
Both translators have translated it as “it”. “It”, in this Qurʾānic verse, refers to 
‘niggardliness’ and it would be more appropriate if ‘niggardliness’ or stinginess 
replaced the first “it” to clarify the reference to the reader. In the thematic structure 
wa li-Allāh mīrāth al-samāwāt wa-l-arḍ, the propositional phrase li-Allāh which 
functions as a predicate, has been foregrounded, but this feature has not been equally 
reflected in Irving’s translation: “God holds the inheritance of Heaven and Earth”. 
The equated sentence: [To God is the inheritance of Heaven and Earth] is more fitting 
in this context and it preserves the thematic structure of the original which intends to 
achieve the communicative purpose. It is to the Almighty rather than anyone else the 
inheritance of heaven and earth belongs. 
11.1.1.5 Hysteron and Proteron  
Hysteron and Proteron is another cohesive device which is extensively used in the 
Qurʾān. In wa Allāh bi-mā taʿmalūn khabīr, the expression bi-mā taʿmalūn has been 
foregrounded or clefted in the translations and khabīr has been backgrounded. 
However, the translators, perhaps guided by the restrictions of the TL, have failed to 
rely on this Qurʾānic feature. Ali and Irving respectively have translated it as: “Allah 
is well acquainted with all that ye do”, and “God is informed about anything you do”. 
However, [God with all what you do, is acquainted], is a possible translation because 
it is marked. 
11.1.2 Coherence 
11.1.2.1 Use of Thematic Patterns 
 
Theme plays an important role in linking individual sentences to form a coherent text. 
Every text can be considered a sequence of themes. The thematic patterns provided by 
the ST are in linear progression. Though the verses were revealed at different periods 
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and on different occasions, they are so inter-connected in regard to their aim, object 
and central theme that they constitute one continuous whole. This sūrah is similar to  
sūrah II (al-Baqarah), but the topic here is treated from a different viewpoint, the 
reference here is to the battles of Badr and Uḥud. Like sūrah II, it takes a universal 
view of the religious history of mankind, with special reference to the People of the 
Book. Furthermore, the development in the sūrah reflects (1): the emphasis is set on 
the duty of the Christians to accept the new light: the Christians are specifically 
appealed to, as the Jews were appealed to in the last sūrah; (2): the lessons of the 
battles of Badr and Uḥud are set out for the whole Muslim community (The Holy 
Qurʾān:English Translation of the meanings and Commentary, 1984, p.138).It is 
noticeable that Ali’s translation has explicitly rendered the ST steady progression of 
theme without omitting paragraphs while Irving’s at times omitted some expressions 
which affect the flow of thoughts. His translation shows a weak level of coherence at 
the paragraph level. The translators have tried to render the events of Badr and Uḥud 
in the ST without imposing other irrelevant events. This continuous progression, 
especially in Ali’s translation, at the paragraph level, gives the target reader the 
chance to read meaningful sets of expressions. Yet, though the overall meaning of the 
verses is generally understood, this does not mean that the translators have maintained 
the continuity among all senses.  
 
11.1.2.2 Continuity of Senses 
 
The configuration of “concepts” and “relations”, which underlie the surface text, 
should be mutually accessible and relevant. The accessibility of concepts and their 
relation to the TT is sometimes hindered. The omission of some phrases or 
mismatched concepts results in the interruption of the flow of text continuity. Ali’s 
translation of bakhilū in the middle of the verse weakens the relation of the words 
with each other in the verse in question on the one hand, and the relation of this verse 
with other verses in the sūrah, on the other hand. This lack of coherent relations is 
repeatedly visible in Irving’s translation in his omission of the metaphorical phrase 
sayuṭawwaqūn mā bakhilū bi-hi yawm al-qiyamah. He is not fully cognizant of the 
importance of such details in his translation which reduces the degree of words 
linkage and therefore, the coherent aspects in his translation.  
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 It is therefore the role of the translator to determine which words/phrases of the text 
should be maintained and which should be sacrificed to meet the norms of the target 
genre. In order to minimize irrelevant or diverted translation, the translators should 
consider the thematic patterns of the ST to secure the semantic connections and 
continuity among senses in the TT.  
 
11.1.3 Intentionality and Acceptability  
 
Although the two translations sound acceptable to the target reader at the external 
level, they do not sometimes meet the standards of intentionality and acceptability. 
The intention of the ST is quite clear as the speaker is expressing the situation of the 
stingy and their horrible consequences on the Day of Judgment. This is to instruct 
people and threaten them with the terrible consequences of stinginess or miserliness. 
The serious violation of the ST intentionality and omission of part of the translation 
(sayuṭawwaqūn mā bakhilū bi-hi yawm al-qiyamah)2 is evident in Irving’s translation 
which reflects the tone and the ultimate painful end of the stingy.  
While rendering the intention of the ST, translators should not ignore their vital role 
of acting as go-between the original producer and the original intended receiver. They 
must, therefore, possess the ability and sufficient background to understand the 
producer’s intention and interpret it in such a way that effective communication can 
still occur.
 
Their task is to spot and correct any errors that may hinder a successful 
transfer of the ST intention. 
 
11.1.4 Informativity 
 
It is through the process of translation, the information channel between the ST and 
the TT is opened. Ali’s rendering of the ST metaphorical image sayuṭawwaqūn mā 
bakhilū bi-hi yawm al-qiyāmah as “it will be tied to their necks like a twisted collar on 
the Day of Judgment” is appropriate. He, indeed, added commentary details to 
maximize the degree of informativity of his translation and to promote the target 
reader reaction. It is via this pertinent metaphor the miser is told that his wealth or the 
                                                          
2 See the explanation and clarification under Informativity standard.   
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other gifts which he has hoarded will cling around his neck and do him no good. He 
will wish he could get rid of them, but will be unable to do so. In Ali’s comment, he 
said: “according to the Biblical phrase, in another connection, they will hang like a 
millstone round his neck. He hugged his wealth or possessions around him which will 
become “like a heavy collar, the badge of slavery, around his neck”. They will be tied 
tight and will bring him pain and misery instead of joy and pleasure.3  
 
Irving has translated this metaphorical image differently as “they will be charged on 
Resurrection Day with anything they were so niggardly about”, which is undoubtedly 
acceptable in English, but once compared with the original, the translation seriously 
lacks intentionality and informativity aspects. Those stingy people will not only be 
charged on the Day of Judgment, but their hoardings will surround their necks like a 
collar. Therefore, the use of the highly informative metaphorical expression 
sayuṭawwaqūn mā bakhilū bi-hi yawm al-qiyamah is lost in Irving’s translation. Such 
an image is significant and should be considered in so far as the information of the ST 
and its relation to other items is concerned. However, the omission of the 
metaphorical image leaves the translation with a very low degree of informativity 
which affects the thematic structure and semantic continuity among the text items as 
well. 
 
11.1.5 Situationality 
 
As for situationality, both translators have ignored it. According to al-Wahidi (2008, 
p. 174)), most of the Qurʾānic commentators agree that this verse was revealed 
regarding those who refused to pay the poor-due (zakāṭ). However, ʿAṭiyyah al-ʿAwfī 
related that Ibn ʿAbbās mentioned that it was revealed regarding the Jewish rabbis 
(aḥbār) who concealed the description and prophethood of Muḥammad (p.b.u.h.) ” 
(1971:174). Quṭb (2000) discussed the verse in the context of the next three verses 
which sharply criticize the Jews of Madīnah. He, therefore, related it to the Jews, 
primarily for withholding their financial obligations to the Muslim state. Quṭb (2000, 
p.268) indicated, however, that “the verse may also generally include all those who 
                                                          
3http://www.altafsir.com/ViewTranslations.asp?Display=yes&SoraNo=3&Ayah=180&toAyah=180&L
anguage=2&LanguageID=2&TranslationBook=4 
 
 
 
 
249 
 
are niggardly with their wealth”.Consequently, the situationality of the ST can be 
more explicit if Ali and Irving refer to the reason for the revelation of the verse in 
their translations. 
 
A more situationality-oriented translation could have been: [And let not those who act 
stingily/miserly with what God has granted them out of his bounty think that 
miserliness/stinginess is good for them (and so they do not pay the obligatory poor-
due (zakāt)].   
 
11.1.6 Intertextuality 
  
Texts that abound with the use of intertextuality are expected to challenge translation. 
Most, if not all, of the texts under discussion are rich in the use of intertexuality and 
thus they create a number of challenges to  translators.  
 
Regarding intertextuality, the dependence of this verse on ḥadīth texts and other 
Qurʾānic verses is decisive for the translation. Ali has realized the significance of 
intertextuality in translating sayuṭawwaqūn mā bakhilū bi-hi yawm al-qiyamah4. The 
tragic humiliation of a stingy person is also shown in the Prophet’s (p.b.u.h.) ḥadīth 
on the authority of Abū Hurayrah that the Prophet (p.b.u.h.) said: 
-1” َُهل ،َعَرَْقأ اًعاَجُش َُهل َلﱢثُم ،ُهَتاَكَز ﱢدَُؤي َْمَلف ًلااَم ُﷲ ُهَاتآ ْنَم ِينَْعي ِهَْيتَمِزِْھِلب ُذُْخَأي ،ِةَمَاِيقْلا َمَْوي ُُهق ﱠَوُطي ،ِنَاَتبِيبَز
 ُلُوَقي ِهَْيقْدِِشب :كُزْنَك َاَنأ ،َُكلاَم َاَنأ.“ 
Whoever God makes wealthy and he does not pay the zakāṭ due on his wealth, 
then [on the Day of Resurrection] his wealth will be made in the likeness of a 
bald-headed poisonous male snake with two black spots over the eyes. The 
snake will encircle his neck and bite his cheeks and proclaim, ‘I am your 
wealth, I am your treasure’(Ibn Kathīr, 2009, p. 92).  
 
Then the Prophet (p.b.u.h.) recited this Divine verse:  
”-2 َنيِذﱠلٱ ﱠَنبَسَۡحي َلاَو َنُولَخَۡبي ُمھﱠل ا ً۟رۡيَخ َُوھ ِۦِهلَۡضف نِم ُ ﱠKٱ ُُمھَٰٮتاَء ٓاَِمبۖ  ُۡمھﱠل ۟ﱞرَش َُوھ َۡلب  ۖ(180:3) “ .  
                                                          
4 See the explanation under Infromativity standard.   
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“And let not those who are stingy with that which Allah has bestowed on them of His 
bounty (wealth) think that it is good for them. Nay, it will be worse for them.”( (Ibn 
Kathīr, 2009, p.91-95). Al-Bukhārī recorded on the authority of Abū Hurayrah that 
the Prophet (p.b.u.h.) said: 
”-3 َنِم ُأَوَْدأ ٍءاَد ﱡَيأَولُْخبْلا      “.                               
“Which disease is worse than being stingy” Ibn Kathīr (2009, p.36).  
It is worthy to mention that all the verses of al-bukhl and their morphological patterns 
mentioned in Chapter X are the typical echoes of the verse under discussion. 
 
11.2 Context and Co-Text: (Shaḥīḥ) 
 
The researcher, at this point, examines whether the various translations of shaḥīḥ and 
the co-texts meet the standards of textuality or not and to what degree they are relative 
to the sacred nature of the Qurʾānic text. It should be stated that the term shaḥīḥ 
cannot be understood or studied unless the researcher makes reference to its context 
of situation, that is, the previous verses which revolve around the same theme and 
subject.   
 
Consider the context and co-text of shaḥīḥ in sūrat al-Aḥzāb (Q 33:9-19): 
2- ”اًحيِر ْمِھَْيلَع َانْلَسَْرَأف ٌدُونُج ْمُكْتَءاَج ِْذإ ْمُكَْيلَع ِ ﱠﷲ َةَمِْعن اوُرُكْذا اُونَمآ َنيِذﱠلا َاھﱡَيأ َاي  اَِمب ُ ﱠﷲ َناَكَو َاھْوََرت ْمﱠل اًدُونُجَو
 اًريَِصب َنُولَمَْعت)9( َج ِْذإ َنوﱡُنَظتَو َرِجَانَحْلا ُبُوُلقْلا ِتََغَلبَو ُراَصَْبْلأا ِتَغاَز ِْذإَو ْمُكْنِم ََلفَْسأ ْنِمَو ْمُِكقَْوف ْنِم ْمُكوُءا  ِ ﱠKِاب
 َانُونﱡظلا)١٠ ( اًديِدَش ًلااَزْلِز اُولِزْلُزَو َنُونِمْؤُمْلا َِيُلتْبا َِكلَاُنھ)١١ ( َنُوِقفَانُمْلا ُلُوَقي ِْذإَو  اَم ٌضَرَم ْمِِھبُوُلق ِيف َنيِذﱠلاَو
 اًروُرُغ ﱠِلاإ ُُهلوُسَرَو ُ ﱠﷲ َانَدَعَو)١٢ ( ُُمھْنِم ٌقيَِرف ُنِْذَأتَْسيَو اوُعِجْرَاف ْمَُكل َمَاقُم َلا َبِرَْثي َلَْھأ َاي ُْمھْنِم ٌَةِفئاَط َْتلَاق ِْذإَو
 ٌةَرْوَع َاَنتُوُيب ﱠِنإ َنُولُوَقي ﱠِيبﱠنلا  اًراَِرف ﱠِلاإ َنوُديُِري ِْنإ ٍةَرْوَِعب َيِھ اَمَو)١٣ ( اُوِلئُس ﱠُمث َاھِراَْطَقأ ْنِم ْمِھَْيلَع َْتلِخُد َْولَو
 اًريَِسي ﱠِلاإ َاِھب اُوثﱠَبَلت اَمَو َاھَْوَتَلأ ََةنِْتفْلا)١٤ ( َْلأا َنوﱡلَُوي َلا ُلَْبق ْنِم َ ﱠﷲ اوَُدھاَع اُوناَك َْدَقلَو ًلاُوئْسَم ِ ﱠﷲ ُدْھَع َناَكَو َرَابْد
)١٥ ( ًلاِيَلق ﱠِلاإ َنوُعﱠتَُمت َلا اًِذإَو ِلَْتقْلا َِوأ ِتْوَمْلا َنِم ُْمتْرََرف ِْنإ ُراَِرفْلا ُمُكََعفَْني َْنل ُْلق)١٦ ( ْمُكُمِصَْعي يِذﱠلا اَذ ْنَم ُْلق
 ََرأ َْوأ اًءوُس ْمُِكب َداََرأ ِْنإ ِ ﱠﷲ َنِم اًريَِصن َلاَو ًّاِيلَو ِ ﱠﷲ ِنوُد ْنِم ُْمَھل َنوُدَِجي َلاَو ًةَمْحَر ْمُِكب َدا)١٧ ( ُ ﱠﷲ َُملَْعي َْدق
 ًلاِيَلق ﱠِلاإ َْسَأبْلا َنُوْتَأي َلاَو َانَْيِلإ ﱠُمَلھ ْمِِھناَوْخ ِِلإ َنِيِلئَاقْلاَو ْمُكْنِم َنِيق ﱢوَعُمْلا)١٨(  ًة ﱠحَِشأ  ْمُكَْيلَع  ُْمَھتَْيأَر ُفْوَخْلا َءاَج اَِذَإف
 َِأب ْمُكُوَقلَس ُفْوَخْلا ََبھَذ اَِذَإف ِتْوَمْلا َنِم ِهَْيلَع ىَشُْغي يِذﱠلاَك ُْمُھُنيَْعأ ُروَُدت َكَْيِلإ َنوُُرظَْني ٍداَدِح ٍَةنِسْل ًة ﱠحَِشأ  ِرْيَخْلا َىلَع
 َمَْعأ ُ ﱠﷲ ََطبَْحَأف اُونِمُْؤي َْمل َِكَئلُوأ اًريَِسي ِ ﱠﷲ َىلَع َِكلَذ َناَكَو ُْمَھلا)١٩(.“  
(1a):Yā ayyuhā alladhīn  āmanū udhkurū  niʿmat Allāh ʿalaykum idh jāʾatkum junūd 
fa arsalnā ʿalayhim rīh wa junūd lam tarawhā wa kāna Allāh bi-mā taʿmalūn 
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baṣīran. Idh jāʾūkum min fawqikum wa min asfala minkum wa idh zāghat al-
absār wa balaghat al-qulūb al-ḥanājir wa taẓunnūn bi-Allāh al-ẓunūn. Hunālik 
ibtuliya al-muʾminūn wa zulzilū zilzālan shadīdan. Wa-idh yaqūl al-munafiqūn 
wa alladhīn fī qulūbihim maraḍ mā waʿadana Allāh wa rasūluh illā ghurūran. 
Wa iḍh qālat ṭā-ifah min-hum ya ahl Yathrib lā muqāma lakum fa irjiʿū wa 
yastaʾdhin farīq min-hum al-nabī yaqūlūn inna buyūtanā ʿawrah wa mā hiya bi-
ʿawrah in yurīdūn illā firāran.  Wa law dukhilat ʿalayhim min aqṭārihā thumma 
suʾilū l-fitnah la ātawhā wa mā talabbathū bihā illā yasīran. Wa laqad kānū 
ʿāhadū Allāh min qabl lā yuwallūn al-adbār wa kāna ʿahd Allāh masʾūlan. Qul 
lan yanfaʿakum al-firār in farartum min al-mawt aw al-qatl wa idhan lā 
tumattaʿūn illā qalīlan. Qul man dhā alladhī yaʿṣimukum min Allāh in arāda bi-
kum sūʾ aw arāda bi-kum raḥmah wa lā yajidūn lahum min dūn Allāh waliyyan 
wa lā nasīran. Qad yaʿlam Allāh al-muʿawwiqīn min-kum wa l-qāʾilīn li­
ikhwānihim halumma ilaynā wa lā yaʾtūn al-baʾs illā qalīlan. Ashiḥḥatan 
ʿalaykum fa idhā jāʾa al-khawf raʾaytahum yanẓurūn ilayk tadūru aʿyunuhum 
ka alladhī yughshā ʿalayh min al-mawt fa idhā dhahaba al-khawf salaqūkum bi-
al-sinah ḥidād ashiḥḥatan ʿalā l-khayr ūlāʾik lam yuʾminū fa aḥbaṭa Allāh  
aʿmālahum wa kāna ḍhālik ʿalā Allāh yasīran.   
(1b): “ O ye who believe! Remember the Grace of God, (Bestowed) on you, when 
there came down on you hosts (to overwhelm you): But We sent against them 
A hurricane and forces that ye saw not: But God sees (clearly) All that ye do(9) 
Behold! they came on you from above you and from below you, and behold, 
the eyes became dim and the hearts gaped up to the throats, and ye imagined 
various (vain) thoughts about God!(10)   In that situation where the Believers 
tried: they were shaken as by a tremendous shaking (11) And behold! The 
Hypocrites and those in whose hearts is a disease (even) say: “God and His 
Apostle promised us nothing but delusion!” (12) Behold! A party among them 
said: “Ye men of Yathrib! ye cannot stand (the attack)! therefore go back!”(13) 
And a band of them ask for leave of the Prophet, saying, “Truly our houses are 
bare and exposed,” though they were not exposed they intended nothing but to 
run away. (14) And if an entry had been effected to them from the sides of the 
(city), and they had been incited to sedition, they would certainly have brought 
it to pass, with none but a brief delay!(15) And yet they had already covenanted 
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with God not to turn their backs, and a covenant with God must (surely) be 
answered for. (16)Say: “Running away will not profit you if ye are running 
away from death or slaughter; and even if (ye do escape), no more than a brief 
(respite) will ye be allowed to enjoy!” (17)Say: “Who is it that can screen you 
from God if it be His wish to give you punishment or to give you Mercy?” Nor 
will they find for themselves, besides God, any protector or helper.(18) Verily 
God knows those among you who keep back (men) and those who say to their 
brethren, “Come along to us”, but come not to the fight except for just a little 
while. (19) Covetous over you. Then when fear comes, thou wilt see them 
looking to thee, their eyes revolving, like (those of) one over whom hovers 
death: but when the fear is past, they will smite you with sharp tongues, 
covetous of goods. Such men have no faith, and so God has made their deeds 
of none effect: and that is easy for God.” 
(1c): “You who believe, remember God’s favor upon you when the armies charged at 
you! We sent a wind and even armies you did not see against them. God was 
Observant of what you were doing, as they came at you both from above you 
and from below you, and your eyesight faltered and your hearts leaped up into 
your throats, and you entertained certain thoughts about God; there believers 
were tested and severely shaken as if in an earthquake. Thus hypocrites and 
those whose hearts contain malice said: “God and His messenger have only 
promised us something to lure us on.” So when a faction of them said: “O 
people of Yathrib, there is no room for you, so return!”, a group of them took 
leave of the Prophet, saying: “Our houses lie exposed.” They were not 
defenseless; they merely wanted to run away. If a raid had been made on them 
from [all] its quarters, then they had been asked to rise up in dissension, they 
would have done so and yet not lasted very long. Still they had already pledged 
to God that they would not turn their backs! Any oath [made] to God will be 
asked about. SAY: “Fleeing will never help you: if you should flee from death 
or slaughter, then you will still enjoy (life) only briefly.” SAY: “Who is there 
to shield you from God if He should want any ill for you or wants mercy for 
you?” They will find they have no patron nor any supporter besides God. God 
knows the meddlers among you and the ones telling their brethren: “Come over 
to our side!” They only take part in conflict for a little while, skimping 
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towards you (all). Whenever fear comes over them, you will see  them looking 
at you, their eyes rolling around like someone whom death has almost seized. 
Once fear leaves them. They will lash out at you (all) with [their] sharp 
tongues, yet skimping about [doing] any good. Those persons do not believe, 
so God has foiled their actions. That is so easy for God [to do]. ” 
   
11.2.1 Cohesive Devices 
 
A sensitive text has to be accurate and precise to maintain the sacredness of the Holy 
Book. Therefore, the majority of cohesive devices can be maintained in English 
translation for the sake of preciseness, meticulousness, cogency and smoothness. In 
some cases, however, it is not an effective way to maintain the cohesive devices 
without changing their forms. Therefore, the translator should “accommodate the 
target culture even if the expression entails translation loss” (Dickins et al., 2002, p. 
210). As a result, several deviations of the textuality standards will occur as it is clear 
in the following instances.  
 
11.2.1.1 Conjunction 
 
Rendering the conjunction in the context of bakhīl is one of the scrupulous problems 
which repeatedly reoccur in the context of shaḥīḥ. The conjunction “and” is one that 
poses difficulty for the translators which is due to the difference of the linguistic 
systems of the two languages. 
 
Quirk et al. (1984, pp. 930-934) provided a detailed analysis of the major functions of 
“and”. These functions were further supported by Schiffrin (1987), McCarthy (1991), 
and Lazaraton (1992). Conjunctions play the role of addition, consequence, sequence, 
contrast, comment, explanation, condition, etc. These functions of “and” are shared by 
wa except the explanation and consequential functions (Fareh, 1998, p. 308). Fareh 
(1998, p. 311) summed the functions of “and” and wa in the following table: 
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Function And Wa 
1. Consequence 
2. Sequence 
3. Contrast 
4. Simultaneity 
5. Concession 
6. Condition 
7. Addition 
8. Explanation 
9. Comment 
10. Resumption 
11. Manner 
12. Oath 
13. Adverbial (by, along) 
14. Option 
15. Redundancy 
16. Praise/admiration 
17. Threat/underestimation 
+  
+ 
+ 
+ 
+ 
+ 
+ 
+ 
+ 
+ 
- 
- 
- 
- 
- 
- 
- 
- 
+ 
+ 
+ 
+ 
+ 
+ 
- 
+ 
+ 
+ 
+ 
+ 
+ 
+ 
+ 
+ 
 
Table 11.1 Function of “and” and wa 
The above table shows that the relationship between the functions of wa and “and” is 
not always one of the direct substitution or “one-to-one” as indicated by Fareh (1998, 
p. 312). It is evident that wa may be replaced by more than one connective and can 
sometimes be replaced by punctuation marks or mostly ignored by some translators to 
accommodate the English language structure. On the other hand, when translation 
occurs from English-Arabic, the translator has to add Arabic connectives to join 
sentences; otherwise the Arabic sentences will sound awkward or different to what the 
reader would normally expect. Fareh (1998, p.312) added that the frequent use of 
connectives, especially wa, seems to be a stylistic feature of Arabic texts. His view 
concurs with that of other Arab grammarians such as Anees (1966, p.312) who stated 
that Arabic is a synthetic language in which almost every sentence is linked to the 
preceding one with a connective.  
 
Wa has been used 23 times in the ST; four times at the beginning of the sentence to 
indicate topic continuity. Both translators have either omitted the connectives or 
incorrectly rendered them. There are also instances of substitution by punctuation 
marks. However, the absence of connectives is clearly evident in Irving’s translation 
which is cogently minimized in Ali’s translation. Ali has rendered most of the 
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connectives though there are instances of incorrect rendering which is displayed in the 
following table: 
 
Translator Omission of 
Connectives 
Verse 
No. 
Replacing Connectives 
by Punctuation Marks 
Verse 
No. 
Wrong 
Rendering of 
Connectives 
Verse 
No. 
 
 
Ali 
 
wa lā 
  
17  
ST TT  
11       
12  
13  
16 
 17 
ST TT  
9 
 
13 
 
18 
wa zulzilū  
wa idh  
wa mā 
wa idhan  
   wa lā 
naṣīran  
Semicolon 
Exclamation 
Comma  
Comma  
 Comma 
wa 
kāna   
wa mā 
hiya 
wa lā 
yaʾtūn 
But 
 
though 
 
but 
 
Table 11.2 Ali’s Rendering of Connectives in the Context of Shaḥīḥ 
 
Aw is another particle used for disjunctive coordination and functions like “or” in 
English which has been used twice in the original context. Holes (2004, p.275) stated 
that it is used in affirmative or interrogative sentences but not in negatives and may 
coordinate elements at any level: verbs, nouns or complete sentences. It is also used 
for synonymous or near-synonymous choice5. Both translators have successfully 
maintained the rendering of aw into the TT. Thumma, like wa is another major 
connective marker recurring in the Qurʾān to achieve sequential relationship which is 
preferred to be maintained in translation. Holes (2004, p.272) indicated that the 
difference between the two in classical Arabic (CA) and modern standard Arabic 
(MSA) is that thumma introduces a new development, event, or change of direction in 
the action described in the narrative. He added that thumma, wa and fa each has 
distinct functions: thumma “acts as a superordinate staging marker for the narrative as 
a whole, wa adds information within each of the narrative frames thus, created 
without taking the narrative forward, and fa introduces sentences that describe 
outcomes or results” (Holes, 2004, p.272). 
 
                                                          
5 See Holes (2004) for details. 
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Ali has inappropriately rendered thumma in thumma suʾilū l-fitnah (Q 33:14) as “and” 
while Irving has rendered it as “then” which conveys the intention of the ST. The 
Qurʾānic text has used other cohesive devices such as fa which is used five times in 
the verses under discussion to indicate to the reader a series of events. 
 
Fa is used in fa arsalnā ʿalayhim rīḥan (Q 33:9) as a prototypical cohesive device to 
show a sequential relationship between the two clauses. So, it would have been more 
suitable had Irving translated it as “then”. In this case, the verse reads as: [O, You 
who believe! Remember the grace of God, when there came against you hosts. Then 
We sent against them a wind and forces you saw not]. Similarly, Ali has used “but” 
which is unsuitable in this context as it joins contrasting ideas and indicates exception 
in the sentence rather than sequence. Again, Irving has translated fa twice without the 
use of a conjunction in fa-idhā jāʾa l-khawf and fa idhā dhahaba (Q 33:19) while Ali 
has accurately rendered it as “then” and inaccurately as “but” respectively.  
As far as wa is concerned, Irving has a tendency to omit it in his translation as shown 
below: 
 
Translator 
  
Omission of 
Connectives 
Verse 
No. 
Replacing 
Connectives by 
Punctuation Marks 
Verse 
No. 
Incorrect 
Rendering of 
Connectives 
Verse 
No. 
 
Irving  
wa kāna Allāh  
wa yastaʾdhin 
wa mā hiya 
wa law 
wa lā yajidūn 
wa lā naṣīran 
 wa kāna 
9 
13 
13  
14 
17 
17 
19 
ST TT  
15 
ST TT  
12 
13 
15 
16 
wa kāna Semicolon wa idh 
wa idh 
wa laqad 
wa idhan 
Thus 
So 
Still 
Then 
 
 
Table 11.3 Irving’s Rendering of Connectives in the Context of Shaḥīḥ 
 
In fact, rendering all the connectives into the English TT is a great challenge to the 
translator’s skill and ability, because he has to contend with all the difficulties and 
accommodate the target culture using whatever suitable strategies available.  
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11.2.1.2 Recurrence 
 
Some of the lexical items (the same words, expressions, or cohesive elements such as 
idh, idhā (when), in (verily/for) occur in the Qurʾānic text to achieve a rhetorical and 
linguistic function. 
 
The occurrence of the recursive lexical items as appears in junūdun and wa junūdan in 
idh jāʾatkum junūdun fa arsalnā ʿalayhim rīḥan wa junūdan lam tarawhā…(Q 33:9) 
as well as Ashiḥḥatan ʿalaykum and ashiḥḥatan ʿalā l-khayr in (Q 33:19). Irving has 
inaccurately translated the recursive items as “armies” in “remember God’s favour 
upon you when the armies charged at you! We sent a wind and even armies you did 
not see against them….” (Q 33:9) which does not fit the context of situation as being 
suitable for the overall theme of the verses. His translation leads the reader astray and 
creates vagueness due to misunderstanding of the repeated item. Ali, on the other 
hand, has rendered them as “hosts” and “forces” in “when there came down on you 
hosts (to overwhelm you): But We sent against them a hurricane and forces that ye 
saw not ….” (Q33:9). In the first occurrence of the term junūd, the context of situation 
is about the Confederates (al-Aḥzāb) ( the Jewish tribes of Banū al-Naḍīr and Quraysh 
and their allies) (al-Ṭabarī, 2000, p. 202). In the second occurrence, however, the 
context of situation is about the angels who shook the Confederates (al-Aḥzāb) and 
cast terror into their hearts (Ibn Kathīr, 2009, p.121). Ali’s second translated recursive 
item sounds closer to the context of situation implied in the ST though the intended 
meaning refers to the heavenly armies.  
 
Ali and Irving should have taken into account that the occurrence of these recursive 
items is context-sensitive and is not just a mere form of repetition.  
 
Furthermore, the use of lexical cohesion through the use of repetition of lexical items 
is lost in Irving’s translation of the verse inna buyūtanā ʿawrah wa mā hiya bi-ʿawrah 
(Q 33:13). Here, the word ʿawrah means open or ‘exposed’ to enemy. Irving has 
translated the verse as “our house lie exposed. They were not defenseless.” An 
alternative translation could have been: [our houses lie open. And they lie not open] 
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where the lexical cohesion is realized through the repetition of the phrase (lie open, lie 
not open). 
 
The use of recursive ties in the ST is another aspect of cohesion which has not been 
properly utilized in the two translations. Abdul-Raof (2001, pp.131-132) rightly 
pointed out that “although some of these cohesive elements are found in other Arabic 
texts, classical or modern, they do not occur as recursively as they do in the Qurʾānic 
text. They perform both a rhetorical and a linguistic textual function”. In these verses, 
the cohesive element idh has been repeated five times. This recursive tie could have 
been preserved throughout if the translators had used ‘when’, rather than using either 
“thus” or “so” as in Irving’s translation of (Q 33:12-13) or using the verb “behold” as 
in Ali’s rendition of (Q 33:10-12-13). 
 
11.2.1.2.1 Phrasal Ties 
 
They are cohesive constituents which occur in Qurʾānic structure at the beginning of 
the verses to capture the attention of the reader or the listener. This appears in one 
example in Yā ayyuhā alladhīn āmanū… (Q 33:9) which has been omitted in Irving’s 
translation while Ali has preserved it as “O ye who believe…”. Such a phrasal tie 
adds not only valuable aesthetic effect to the formal texture of the verse but also, more 
importantly, to the content as the speech is directed to the believers.  
   
11.2.1.2.2 Polyptoton (Root Repetition) 
 
Polyptoton is a recurrent rhetorical cohesive device which is used in a highly 
agglutinative language such as Arabic. It “refers to the use of lexical items which are 
morphologically derived from the same root but have distinct grammatical functions” 
(Abdul-Raof, 2001, p.118).  Polyptoton is frequently used in the Qurʾān to serve a 
lexical cohesive and emphatic purpose; thus, the emphatic nature of the text should be 
retained to a great extent in the TT. Although the translators have attempted to 
produce an acceptable translation, they have failed to maintain the emphasis of the 
original. The translation of polyptoton or root repetition especially in a religious text 
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like the Qurʾān has posed challenges to Ali and Irving as is clear from the four 
instances in the ST.  
 
Irving’s Translation Ali’s Translation ST Verse 
No. 
1-And you entertained 
certain thoughts about 
God. 
2-There believers were 
tested and severely shaken 
as if in an earthquake. 
3- They had already 
pledged to God that they 
would not turn their backs! 
Any oath [made] to God 
will be asked about. 
4- Fleeing will never help 
you: if you should flee 
from death. 
1-And ye imagined 
various (vain) thoughts 
about God! 
2-they were shaken as by 
a tremendous shaking. 
3-And yet they had 
already covenanted with 
God not to turn their 
backs, and a covenant 
with God must (surely) be 
answered for. 
4-Running away will not 
profit you if ye are 
running away from death. 
1-wa taẓunnūn bi- 
Allah al-ẓunūn 
2- wa zulzilū zilzāl 
shadīdan. 
 
3- Wa laqad kānū 
ʿāhadū Allāh …wa 
kāna ʿahd Allāh 
masʾūlan. 
 
4- Qul lan 
yanfaʿakum al-firār 
in farartum min al-
mawt… 
    10 
 
11 
 
 
15 
 
 
 
 
16 
 
Table 11.4 Polyptoton (Root Repetition) in the Context of Shaḥīḥ 
 
Ali’s translation seems closer to the ST in examples 2 and 4. However, it is difficult to 
use the same ST cohesive forms that indicate emphasis in the TT for the other 
examples. This is due to the differences of genre in both languages which put 
burdensome restrictions on the translators, leaving them at loss while rendering 
Qurʾānic cohesive forms. 
 
 11.2.1.3 Ellipsis 
 
As in the context of shaḥīḥ, the translators have encountered instances of elliptic 
structures in the Qurʾānic ST (Q 33:9,13,14,17). The elliptic items in idh jāʾatkum 
junūdun … wa junūdan lam tarawhā (Q 33:9) causes confusion of the meaning of 
Qurʾānic texture, unless the translator adds the source elliptic elements in brackets or 
provides a footnote. Irving’s translation of the repeated item junūdun as “enemies” is 
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misleading, even Ali’s “hosts” and “forces” sound closer but not relatively equivalent 
to what is intended in the ST. 6   
 
Again, the translators have encountered another instance of elliptical items in wa law 
dukhilat ʿalayhim min aqṭārihā (Q 33:14). It would have been logically appropriate if 
the translators had opted for including the elliptical element [the City of Yathrib “Al-
Madinah”]. Ali’s translation “from the sides of [the city]” seems relatively closer and 
contextually appropriate to the semantic correlation of the previous related items (Q 
33:14) as it refers to Yathrib. Irving, on the other hand, has ellipsised the element as it 
appears in the ST that could leave non-Arab speakers who are ignorant of the context 
of situation perplexed. This cohesive device is part of the explicit nature of the Arabic 
language. However, if it had not been echoed in translation, the intended ST message 
would have been hindered in the process of translation. 
 
11.2.1.4. Hysteron and Proteron 
 
Both translated contexts of bakhīl  as well as shaḥīḥ  appear problematic at the texture 
level. Consider, for instance, the rendering of the Qurʾānic hysteron proteron, which 
reflects the magnificent style and powerful texture in wa taẓunnūn bi-Allāh al-ẓunūn 
(Q 33:10), where the backgrounding item is al-ẓunūn and the foregrounding is bi-
Allāh . Ali and Irving have both failed to preserve this aspect of impressive Qurʾānic 
style perhaps due to the linguistic rules of English which impose restrictions on the 
translatability of the Qurʾānic text. The translators have failed to maintain the 
hysteron-proteron relations and tried to accommodate the TT even though there is loss 
of the ST expressions.    
 
11.2.1.5 Parallelism (Rhymed Prose) 
  
The Qurʾān shares similar features with parallelism (sajʿ), specifically in the early 
Meccan sūrahs, but completely transcends many aspects of what defines sajʿ, hence 
western scholars such as Stewart (1990) described the Qurʾānic form as Qurʾānic sajʿ. 
                                                          
6 The same example is more elaborated  under Recurrence. 
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What makes the Qurʾān unique in this context is its tendency for mono-rhyme at the 
end of verses (Q 33:9-19), which poses a great challenge to Qurʾān translators. 
 
Furthermore, the Qurʾān uses unique literary and linguistic devices possibly to 
achieve an unparalleled communicative effect. The use of “this stylistic variation or 
stylistic differences includes, but is not limited to, semantically orientated assonance 
and rhyme” (Abdel-Haleem, 1999, pp. 184-210), grammatical shifts (iltifāt, in Arabic) 
(Abdul-Raof, 2003, p. 9), interrelation between sound, structure and meaning (choice 
of words, and unique linguistic genre. 
 
The ST shows interesting examples of parallel structures or sajʿ at the end of all the 
verses under discussion. This, unfortunately, is unaccounted for in both translations. 
Thus, worthy aesthetic elements have been relinquished in so far as the principal of 
text-building strategy and rhetorical strategy of the ST is concerned. This is one of the 
limitations that restricts the Qurʾān translator at the linguistic and rhetorical levels.  
Moreover, any attempt to achieve such symphony in translation is “a chimera” 
because of “the sophisticated nature of Qur’anic discourse as a special and sensitive 
genre with its prototypical linguistic and rhetorical characteristics” (Abdul-Raof, 
2001, p. xiii). 
 
11.2.2 Coherence 
11.2.2.1 Use of Thematic Patterns 
 
The inherent thematic unity and deeper unification and organization (naẓm) which can 
be taken as the context and relationship between topics of different parts draw 
attention to  several aspects of the meaning of a part in relation to another. Naẓm helps 
in building consensus that the real meaning of the Qurʾānic text must be entirely 
consistent with not only a particular context but also in relation to the Qurʾān as a 
whole. The connection among verses and surahs in general helps unravel the beauties 
of expression concealed in the Qurʾān.  
 
The progression of constant theme development in the ST shows a relatively 
observable strong degree of connectedness or rather continuity among senses. The 
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harmony of ST concepts and their relations is crystal clear in the interlocking thematic 
pattern of the sūrah. The sūrah discusses three important events which are: 
The Battle of the Trench (or al-Aḥzāb: the Clans), which took place in 5 A.H.; 
the raid on Banū Qurayẓah, which was executed in Dhū l-Qaʿdah, 5 A.H.; and 
the Holy Prophet’s (p.b.u.h) marriage to Zainab which was contracted in Dhū 
l-Qaʿdah, 5 A.H. These collective historical events determined the period of 
revelation for this sūrah (Maududi,1972).7  
This regular progression of theme is transferred into the TT without omitting 
paragraphs that shows a moderate level of coherence at the paragraph level. However, 
there is lack of sequential relation among senses (at the sentence level) which appears 
in the incorrect rendering or mismatches of semantic concepts; this puts the verses at 
risk of not being as coherent as the intended message of the ST requires. One of the 
prototypical features of most Qurʾānic chapters is to have a beginning that matches 
the expressions that are used frequently in the same sūrah. There is identical 
propositional content between the chapter-introduction Qurʾānic structure (Q 33:1-2), 
the middle (Q 33:12,24,25,48) and the chapter-conclusion content (Q 33:70-73).As it 
appears in the Qurʾānic chapter, the translation seems to transfer the general message.   
 
11.2.2.2 Continuity of Senses 
 
The translator’s main aim is to achieve sequential relation and textual progression 
among senses that are major linguistic features prototypical to the Qurʾānic text. 
Abdul-Raof (2003, p. 76) stated that “a text has to be linguistically cohesive and, most 
importantly, conceptually and textually coherent”. He then added that “it is only 
through the latter textual criterion that a text can deliver its communicative function” 
(2003, p. 76). 
  
The translators have provided the reader with interesting examples of how 
mistranslation among unconnected sense relations diminishes the coherence of the 
sacred Qurʾān. Such mistranslations of the Qurʾānic semantic relations can mislead 
the target language reader who is neither linguistically nor culturally familiar with the 
                                                          
7 http://www.englishtafsir.com/Quran/33/index.html 
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Qurʾānic discourse and can, therefore, misconstrue historical facts. Ali has translated 
the expression Idh jāʾūkum min fawqikum wa min asfala min-kum (Q 33:10) as “they 
came on you from above you and from below you”. He has provided an extended 
helpful historical commentary as illuminating information of the Qurʾānic event. He 
has indicated that the trench around Madīnah was situated between the defenders and 
the huge attacking force, which had some high ground behind them “above you”: 
When any of them came through the valley or over the trench, they seemed to come 
from below. Quṭb (2000, p.31) described the picture of terror that besieged the city of 
Yathrib (al-Madīnah) when the tribes of Quraysh, Ghaṭfān and Banū Qurayẓah 
surrounded it from all sides (from above and below). Irving’s translation “they came 
at you both from above you and from below you” to the contrary, provides misleading 
information, leaving the uninformed reader confused about what is meant by “above” 
and “below you” .8   
 
Another mismatch in the appropriateness of concepts and their semantic relation to 
the overall context of situation is clearly seen in wa alladhīn fī qulūbihim maraḍ (Q 
33:11). Ali and Irving have translated it as “and those in whose hearts is a disease” 
and “and those whose hearts contain malice” respectively. Al-Ṭabarī (2000, p. 202) 
indicated that fī qulūbihim maraḍ refers to those whose hearts were filled with doubts 
and suspicion. Ibn Kathīr (2009, pp. 122-123) added “the one in whose heart was 
doubt, became weak, and he expressed the ideas that were in his heart because of the 
weakness of his faith and the difficulty of the situation.” The reference is to those who 
have weak faith in God (they are different from the two-faced people i.e., the 
hypocrites who pretend to have faith (al-imān) and hide their disbelief (al-kufr). This 
obvious weakness of faith among the believers has a reference to Muḥammad’s 
prophetic vision, at the time of digging the trench, of the future Muslims conquest of 
the whole Arabian Peninsula as well as the Persian and Byzantine Empires (al-Ṭabarī, 
2000).  
Ali’s translation sounds very literal while Irving’s shows a degree of approximation to 
the target context of situation. Again, the translated texts show a further instance of 
discontinuity of the sequential relation among senses which hinder the textual 
progression in the TT as in lā yuwallūn al-adbār (Q 33:15). Ali has translated it as 
                                                          
8 See Maududi’s exegesis under Intentionality and Acceptability.   
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“they had already covenanted with God not to turn their backs…”, adding a sufficient 
commentary that a group of people who had then shown cowardice, after the battle of 
Uḥud, had vowed that they would behave better and would not turn their backs or flee 
from the battlefield. Such a vow cannot be broken with impunity. Irving’s translation 
“ …they would not turn their backs!” sounds literal and devoid of clarity which is 
required in building the sequential semantic relation among senses.  
 
To eliminate such misunderstandings, the researcher supports the view of Abdul-Raof 
2001, p.139) that “the fog of language can be illuminated through footnotes that can 
be used in the Qur’an translation as demisting devices.” He (2001:139) also 
suggested, in this case, that the beneficial use of such translation devices can take the 
form of either ‘with-the text’ or ‘marginal’ notes. Such cohesive devices act as 
Qurʾānic text building strategies which aid the translation and the reader to elucidate 
the meaning. 
 
11.2.3 Intentionality and Acceptability 
 
As for intentionality, the translators have sometimes translated some verses in such a 
way that the communicative goal is threatened or even distorted. Consider, for 
instance, Ali’s translation of Ashiḥḥatan ʿalaykum as “covetous over you” and Irving 
as “skimping towards you (all)”. Both translations do not reflect the intentionality of 
the original text which intends to say that the hypocrites are utterly stingy as regards 
help and aid in God’s cause. This is the hypocrites’ habit as usual, unlike the true 
believers, hesitant not willing to spend their power, their time, their wealth etc. in any 
way.  
 
In terms of acceptability, some parts of the translations seem less acceptable .There is 
no single norm for acceptability. Neubert & Shreve (1992, p.73) indicated that “all 
texts are subject to constraints; otherwise they would not be recognizable as texts”. 
The translator has to produce an acceptable TT through understanding the norms and 
the acceptability standards of both languages and how they differ through the process 
of translating sensitive texts. 
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For example, while translating Idh jāʾūkum min fawqikum wa min asfala min-kum, the 
translation looks vague and quite unacceptable especially to a non-Muslim reader. 
Perhaps, the reference of min fawqikum in the verse refers to the enemies coming 
from Najd and Khaybar which are geographically situated above the city of Madīnah 
and the reference of wa min asfala minkum to those coming from Makkah, which lies 
just below it. It would have been more acceptable and less confusing to the reader had 
the translators explained that in brackets. Similarly, while translating lā muqāma 
lakum, Irving has translated it as “….there is no room for you, so return”. But this 
sentence, according to Maududi (1972) has two meanings: the surface meaning is that 
there is no chance for the people of Yathrib to stay at the trench in opposition to the 
polytheists; hence, they should come back to the city. In addition, the hidden meaning 
is that they do not have any chance to remain Muslims and they therefore, should 
return to the religion of their ancestors. In this way, they may escape the danger in 
which they had involved themselves by arousing the hostility of the whole Arabia. 
The hypocrites by making such mischievous statements tried to mislead the listener 
who could understand the intended hidden meaning.9 Irving’s translation of “there is 
no room for you” and even Ali’s “you cannot stand the attack” are fully acceptable 
translations. Perhaps, [….there is no place for you to stay, so turn back.] is more apt 
as it may imply either of the two meanings. 
 
11.2.4 Situationality 
 
Situationality is a major component which enhances the textuality standard in a text. It 
determines the cultural context which will be appropriately transferred if the translator 
understands the receptive context of the translated message. According to Neubert and 
Shreve (1992, p. 85), “If a translation is to succeed, there must be a situation which 
requires it. The translator must be responsible for projecting the situationality of the 
text-to-be”. As for situationality of the verses under discussion, Ali’s translation 
clarifies to the readers the contexts of situation of the Confederates (al-Aḥzāb and 
their allies) and the support of God for the believers. 
        
                                                          
9
 http://www.englishtafsir.com/Quran/33/index.html 
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This shows the firm position of the true believers and the influenced attitude of the 
hypocrites. However, wa yastaʾdhin farīq min-hum al-nabī yaqūlūn inna buyūtanā 
ʿawrah wa mā hiya bi-ʿawrah describes a situation within a situation. That is, it tells 
the reader about an event that takes place in the conquest of al-Aḥzāb, when according 
to (Ibn Kathīr, 2009, p:125), Aws bin Qayzi claimed that their homes lay open and 
exposed to the enemy. This was a pretext to flee from the battlefield. Irving, on the 
contrary, has ignored the context of situation. Such disregard for the context of 
situation occurs in most of his translated verses.  
 
11.2.5 Informativity 
    
In so far as informativity is concerned, a translator is supposed to “create a linguistic 
surface that will allow the L2 users to retrieve from the text the same knowledge 
content that was in L1 original” (Neubert & Shreve, 1992, p. 90). However, Irving has 
translated the expression al-muʿawwiqīn in the verse qad yaʿlam Allāh al-
muʿawwiqīn min-kum wa-l-qāʾilīn li-ikhwānihim halumma ilaynā (Q 33:18), as 
“meddlers”. The hypocrites, to whom the verse alludes, however, are not merely 
meddlers but people who create obstacles and incite people to refrain from fighting in 
God’s cause. So, it would have been more informative had the translation been 
rendered as: [God already knows those among you who create obstructions to keep 
back (men) from fighting in God’s cause]. Besides, the Qurʾānic verses which 
constitute the context of Ashiḥḥatan include rhetorically literary devices which are 
“highly informative texts and so demand more effort in processing than first-order 
meaning” (Megrab, 1997, p.235). 
 
Consider, for instance, wa zulzilū zilzālan shadīdan where Irving has rendered it as 
“… there believers were tested and severely shaken as if in an earthquake.” Here, 
Irving has used a very effective image but the original text does not intend to inform 
the reader that the way in which the believers were tired and shaken is similar to that 
of an earthquake. What the Qurʾānic verse informs the reader is that they were tired 
and terribly convulsed. 
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The tendency of the translators to reduce the informativity aspect expands the gap 
among the concepts and their relations which should be semantically related and 
linguistically applicable to the norms of the TT. It would have been better if a 
footnote had been provided as to create approximate stability between the ST and TT 
information, eliminating the degree of information loss. 
 
11.2.6 Intertextuality 
 
The above analysis of the near-synonymous pair of bakhīl and shaḥīḥ has revealed 
that Ali and Irving have encountered several problems at the textual level. 
 
Despite the considerable number of verses (6,218 in total) in the Qurʾān, the Qurʾānic 
discourse is dominated by conceptual and textual connectivity (Abdul-Raof, 2003).  
Though  Ashiḥḥatan for instance, has not been properly translated by Ali as “covetous 
over you” and Irving as “skimping towards you (all)”, it evokes similar intertextual 
relation in other texts. This undoubtedly reinforces the necessity for the translator to 
possess a satisfactory knowledge of the Qurʾānic exegeses to help the reader make 
corresponding predictions of what follows. Al-shuḥ has been mentioned in several 
verses of the Qurʾān to refer to an extreme type of miserliness, which has been 
mentioned in Chapter X.  
 
”-1 ََبت َنيِذﱠلٱَو ﱢم 
ً۟ةَجاَح ۡمِھِروُدُص ِىف َنوُدَِجي َلاَو ۡمِہَۡيِلإ َرَجَاھ ۡنَم َنوﱡبُِحي ۡمِِھلَۡبق نِم َن ٰـ َمي ِۡلإٱَو َراﱠدلٱ وُء ﱠو ْاُوتُوأ ٓا ﱠم
 ٌ۟ةَصاَصَخ ۡمِہِب َناَك َۡولَو ۡمِہُِسفَنأ َٰٓىلَع َنوُِرثُۡؤيَوۚ َقُوي نَمَو  ﱠحُش  ُُمھ َِكٕٓٮ ٰـ َلُْوَأف ِۦهِسَۡفن  َنوُِحلۡفُمۡلٱ.“ ) (9-59  
2-”  ً۟حۡلُص اَُمَہنَۡيب اَِحلُۡصي َنأ ٓاَمِہَۡيلَع َحَانُج ََلاف ا ً۟ضاَرِۡعإ َۡوأ اًزوُُشن َاِھلَۡعب ۢنِم َۡتفاَخ ٌَةأَرۡمٱ ِِنإَواۚ  ٌ۟رۡيَخ ُحۡل ﱡصلٱَو  ۗ
 ُُسفَنۡلأٱ ِتَرِضُۡحأَو ﱠح ﱡشلٱ  ﱠِنَإف ْاُوقﱠَتتَو ْاُونِسُۡحت ِنإَوا ً۟رِيبَخ َنُولَمَۡعت اَِمب َناَك َ ﱠKٱ.“ 128:4)(  
 . َنوُِحلۡفُمۡلٱ ُُمھ َِكٕٓٮ ٰـ َلُْوَأف ِۦهِسَۡفن  ﱠحُش َقُوي نَمَو ۗ ۡمُڪُِسفَن ﱢلأ ا ً۟رۡيَخ ْاُوِقفَنأَو ْاوُعيَِطأَو ْاوُعَمۡسٱَو ُۡمتَۡعَطتۡسٱ اَم َ ﱠKٱ ْاُوقﱠتَﭑف”-3                               
10(16:64) “                                          
Al-shuḥ, in the ST, evokes an allusive meaning, an intertextual associative quotation 
from the ḥadīth, which becomes part of the overall meaning of the expression:        
The Prophet (p.b.u.h.) said:   
4-” ْمُكاﱠِيإ ﱠح ﱡشلاَواوُرََجَفف ِروُُجفْلِاب ُْمھَرََمأَو ،اوَُعَطَقف ِةَعْيَِطقْلِاب ُْمھَرََمأ ،ْمَُكلَْبق َناَك ْنَم ََكلَْھأ ُهﱠِنَإف ،. “ 
                                                          
10
 See  the translation of the verses in Chapter X to avoid repetition. 
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“Beware of being stingy, for it destroyed those who were before you, as it encouraged 
them to cut their relations and they did, and it encouraged them to commit sin and 
they did.” (Ibn Kathir, 2009, p.37).  
6-” ْلا َمَْوي ٌتاَُمُلظ َمْلﱡظلا ﱠِنَإف ،َمْلﱡظلاَو ْمُكاﱠِيإ اُوقﱠتاَو ،ِةَمَاِيق ﱠح ﱡشلا ﱠِنَإف ، ﱠح ﱡشلا  َْنأ ىلَع ُْمَھلَمَح ،ْمَُكلَْبق َناَك ْنَم ََكلَْھأ
ُمھَمِراَحَم اوﱡلََحتْساَو ُْمھَءاَمِد اوَُكفَس.“ 
Guard against committing oppression, for oppression is a darkness on the Day 
of Resurrection. Guard against stinginess, for stinginess is what destroyed 
those who came before you. It made them shed blood and make lawful what 
was unlawful for them (Ibn Kathīr, 2009, p.50). 
On the surface it appears that there is consistency and harmony between some verses. 
However, an in depth exegetical analysis enables one to realize the logical harmony 
and intertextual sequential connection among verses that strongly bind them.        
 So, neither “covetous” nor “skimping” are equivalent to shaḥīḥ. A consideration of 
the intertextuality of the text may help the translator to translate it properly and even 
to distinguish it from bakhīl, which is mistakenly used as a synonym for shaḥīḥ.   
 
11.3 Conclusion 
 
The above analysis of the near-synonymous pair of bakhīl and shaḥīḥ has revealed 
that Ali and Irving have encountered several problems at the textual level. 
 
The translation of the sensitive text has to be faithful and exact to maintain the 
sacredness of the immutable Holy Book. Therefore, the researcher can conclusively 
state that the translators, with varying degrees, have failed to retain most of the 
analysis standards in their translations. This failure to achieve the textuality standard 
occurs repeatedly in this chapter. Some of the cohesive devices can be maintained in 
English translation for the sake of preciseness and clarity. In certain other cases, 
however, it is not an effective way to maintain the cohesive devices as it appears in 
translating conjunction without changing their forms and meanings. Thus it is 
necessary to employ some translation techniques to achieve the closest natural and 
relative equivalence at the maximum level. Some problems in the TT are related to 
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the translator’s overemphasis of the textual structure of the ST. This attitude resulted 
in the literal translation of conjunctions which do not have a correspondent meaning 
in the TL. As Baker (1992, p.188) suggested that “transferring the devices used in the 
source text into the target text will not do... what is required is a reworking of the 
methods of establishing links to suit the textual norms of the target language”. In 
other words, merely transferring the patterns of the SL to the TL is likely to result in 
an awkward translation, that is, a translated text that sounds “foreign”(Baker,1992, 
p.202). 
Moreover, there is a loss of sequential relations among senses in both translations; 
there is also an instance of omitting a metaphorical expression in Irving’s translation.   
Once more, with bakhīl and shaḥīḥ, there is a total loss of the situationality standard 
in both  translations.The researcher views the translation as not being as informative, 
coherent, cohesive and intertextual as is required.  
 
The researcher, therefore, wishes to stress the need for the authentic exegeses to be 
utilized during the translation process to achieve the appropriate sequential chaining 
and semantic relatedness. Through understanding of exact and relative chaining, the 
translators can arrive at a better insight into the Qurʾānic discourse, as well as to 
achieve a deeper and more precise understanding of the intricate meanings of the 
Qurʾān. 
 
It is therefore the task of the translator to determine which features of the text should 
be maintained and which should be sacrificed to meet the norms of the target genre. 
However, the translators have sometimes rendered literally, incongruous expressions, 
leading to a translation that strays from the genre norms of the TT. Baker (1992, 
p.196) indicated that the translators should keep “a balance between accuracy and 
naturalness” for genre conventions are culture-specific, thus a translator should be 
well aware of the cross-cultural similarities and differences between them in order to 
produce an appropriate TT (Hatim & Mason, 1990, p.59). 
 
It should be clear that ignorance of the ST message leads to inaccurate translation. As 
a result, the TT at times sounds suspicious, implausible, and far from the reliability, 
authenticity, meticulousness and smoothness of the Qurʾān.  
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The findings of this analysis may help Muslim and non-Muslim readers to have a 
better understanding of the regularity of the use of cohesive devices in Arabic and 
English religious texts. Furthermore, it also sheds light on their practicality and 
reliability in translation, and helps them lay a solid foundation for the smooth 
information rendering from the ST into the TT. 
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Chapter XII 
Textual problems in the Translations 
(ʿĀqir vs. ʿAqīm) 
 
12.0 Overview  
 
This chapter continues to analyze the textual problems associated with translating the 
near-synonymous pair of ʿāqir and ʿaqīm. The analysis is based on selected Qurʾānic 
texts drawn from the translation of Ali and Irving and the authoritative Qurʾānic 
exegeses. The chapter particularly focuses on the manner in which they reflect and 
transfer the textuality aspects of the broader context of ʿāqir and ʿaqīm and to what 
extent the translated texts conform to the original. Furthermore, the researcher 
concentrates on the context of situation and the way in which ignorance of the broader 
context leads to inadequate translation. Focusing on the context of situation as well as 
the context of culture will aid Qurʾān translators to provide “an informative rendering 
with the same ease and pleasure, that is, the same interest and enjoyment that the 
original text has” (Savory, 1957, p. 52).  In this case, “the target text can affect and 
‘touch the heart’ of the target audience in the same way the original affects its source 
readers” (Abdul-Raof, 2001, p. 182).   
                                                                                                              
 The researcher gives attention to the context of the near-synonymous pair of ʿāqir vs. 
ʿaqīm in relation to the preceding and succeeding verses of sūrat Maryam (Q 98:1-9) 
and sūrat al-Shūrā (Q 42:44-50) . 
  
12.1 Context and Co-Text: (ʿāqir) 
 
Both ʿāqir and ʿaqīm have been interchangeably used in MSA and even in CA. 
However, there are some subtle differences between the two terms especially in the  
Qurʾānic context. The difference between the two lies in the fact that ʿāqir is used to 
describe a woman who is unable to bear children. Al-ʿuqr can be translated as 
subfertility or infertility which refers to the diminished ability to bear children. Al-
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ʿuqm or ʿaqīm, on the other hand, is medically known as sterility or the complete 
inability to bear children. It is a case of absolute infertility as opposed to al-ʿuqr. In 
other words, ʿaqīm is used to describe a person, male or female, who is unable to 
fertilize.  
 
1-”صعيھك )1(.اﱠيِرَكَز ُهَدْبَع َكﱢبَر ِةَمْحَر ُرْكِذ)2.(ًّاِيفَخ ءاَِدن ُهﱠبَر ىَدَان ِْذإ)3.(  يﱢنِم ُمْظَعْلا ََنھَو يﱢِنإ ﱢبَر َلَاق
 َْملَو ًابْيَش ُسْأ ﱠرلا َلََعتْشاَو ًّاِيقَش ﱢبَر َِكئاَعُِدب نَُكأ)4 .( ِيَتأَرْما َِتناَكَو ِيئاَرَو نِم َِيلاَوَمْلا ُتْفِخ يﱢِنإَواًِرقاَع  ِيل َْبَھف
  ًّاِيلَو َكنُدﱠل نِم)5 .(ًّايِضَر ﱢبَر ُهْلَعْجاَو َبُوقَْعي ِلآ ْنِم ُثِرَيَو ِيُنثَِري)6.( ُغِب َكُر ﱢَشُبن اﱠِنإ اﱠيِرَكَز َاي َْمل َىيَْحي ُهُمْسا ٍملا
ًّايِمَس ُلَْبق نِم ُهﱠل لَعَْجن)7.( ِيَتأَرْما َِتناَكَو ٌملاُغ ِيل ُنوَُكي ىﱠَنأ ﱢبَر َلَاقاًِرقاَع ًّاِيتِع ِرَبِكْلا َنِم ُتَْغَلب َْدقَو)8 .( َلَاق
 َو ُلَْبق نِم َُكتَْقلَخ َْدقَو ٌنﱢَيھ ﱠَيلَع َُوھ َكﱡبَر َلَاق َِكلَذَكاًئْيَش َُكت َْمل)9.( “)19:1-(9  
  
 (1a): Kāf-hā-yā-ʿayn-ṣād. dhikr raḥmat rabbik ʿabdahu Ẓakariyyā.  Idh nāda rabbah 
nidāʾan khafiyyan.Qāla rabbi innī wahana l-ʿadhmu minnī wa ishtaʿala al-raʾs 
shayban wa lam akun biduʿāʾ-ik rabbi shaqiyyan.  Wa innī khiftu al-mawālī 
min warāʾīwa kānat imraʾatī ʿāqiran fa hab lī min ladunka waliyyan  Yarithunī 
wa yarith min ālYaʿqūb wa ijʿalhu rabbi raḍiyyan. Yā Zakarīyya innā 
nubashshiruk bi-ghulām ismuh Yaḥyā lam najʿal lahu min qabl samiyyan.Qāla 
rabbi annā yakūn lī ghulāmwa kānat imraʾatī ʿāqiran wa qad balaghtu min al-
kibar ʿitiyyan.  Qāla kadhalik qāla rabbuk huwa ʿalayy hayyin wa qad 
khalaqtuk min qabl wa lam taku shayan.  
(1b):  “Kāf. Hā. Yā. ‘Ain ṣād(1). (This is) a recital Of the Mercy of thy Lord To His 
servant Zakariya(2). Behold! he cried To his Lord in secret(3), Praying: “O my 
Lord! Infirm indeed are my bones, And the hair of my head Doth glisten with 
grey(4). 
But never am I unblest, O my Lord, in my prayer To Thee! “Now I fear (what) 
My relatives (and colleagues) (Will do) after me: But my wife is barren: So 
give me an heir As from Thyself,-”(One that) will (truly)(5) “Represent me, 
and represent  the posterity of Jacob; And make him, O my Lord! One with 
whom Thou art  Well-pleased!”(6) (His prayer was answered): “O Zakariya! 
We give thee Good news of a son: His name shall be Yaḥyā: On none by that 
name Have We conferred distinction before”(7). He said: “O my Lord! How 
shall I have a son, When my wife is barren And I have grown quite decrepit 
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From old age?(8) He said: “So (it will be): Thy Lord saith, “That is Easy for 
Me: I did Indeed create thee before, When thou hadst been nothing!(9)” 
(1c): “K.H.Y.E.S. [This is] a Reminder of your Lord’s mercy towards his 
servant Zachariah when he appealed to his Lord with a suppressed cry.  He 
said: “My Lord, my bones are tottering for me and my head is glistening with 
white hair, while I have never been grumbling in my appeal to You, my Lord! 
Yet I fear for my heirs after me from Your presence who may inherit from me, 
and inherit from Jacob’s house. Make him someone we can approve of, my 
Lord!” “Zachariah, We bring you news about a boy whose name will be John. 
We have not given such a name to anyone before.” He said: “My Lord, how 
will I have a boy while my wife is barren and I have reached such extreme old 
age?” He said: “Just as your Lord has said: ‘It is a trifling thing for me [to do]. 
I created you before while you were still nothing!” 
 
12.1 Cohesive devices 
 
Cohesive devices contribute extensively to the construction of a clear, logical and 
comprehensible text for “cohesion makes textual connections explicit to a reader or 
listener” (Donnelly, 1994, p.96). Arabic cohesive devices are “message-sending 
devices or attention-drawing elements through which the writer informs the reader of 
what is happening in the text” (Al-Batal, 1990, p.254). 
 
The translators should transfer the cohesive devices to enhance the textual continuity 
of the ST and which will, in turn, sequentially contribute to the progression of making 
the text comprehension more efficient.                         
                        
12.1.1 Recurrence 
 
The ST extensively uses the technique of recurrence as a rhetorical device. As Aziz, 
(1998, p.111) noted: “Arabic tends to repeat the same form, while English avoids 
repetition by using substitution, ellipsis or reference”. Ali and Irving have tried to 
preserve the same forms and wordings at the level of lexical items, but they have 
experienced difficulties in rendering some instances of recurrent elements.      
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Both translators have preserved this device in most of the examples in the ST. Yet, 
there is one instance where Irving has omitted the repeated expression of wa kānat 
imraʾatī ʿāqiran. Such repetition is suggestive of reinforcing the idea of al-ʿuqr of 
Zakariyyā’s wife and highlighting her inability of having children. 
 
12.1.2 Conjunction 
 
Wa, as a semantic relation, appears ten times whereas fa appears only once in the 
relevant verses. Wa is one of the most recurring conjunctions in the Qurʾān and “it is a 
major cohesive device”(Abdul-Raof, 2001, p.125). Both translators have at times 
omitted or incorrectly rendered the connectives as the table indicates below:  
    
Translator Omission of 
Connectives 
Verse 
No. 
Incorrect Rendering of 
Connectives 
Verse 
No. 
 
Ali  
 
wa innī  
 wa qad 
khalaqtuk 
 
5 
 
9 
 
ST TT  
5 
8 
9 
wa kanat wa 
kanat 
wa lam 
but 
when 
when 
  
Table 12.1 Ali’s Rendering of Connectives in the Context of ʿāqir  
     
Translator Omission of 
Connectives 
Verse 
No. 
Incorrect Rendering of 
Connectives 
Verse 
No. 
 
Irving 
wa kānat  
fa hab 
wa ijʿalhu 
    wa qad     
  
5 
5 
6 
 9 
ST TT  
5 
8 
9 
wa innī 
wa kānat 
 wa lam 
yet 
while 
while 
  
Table 12.2 Irving’s Rendering of Connectives in the Context of ʿāqir 
 
Ali’s translation of wa innī khift in (Q19:5) shows loss in the additive relationship of 
the ST while Irving has rendered it incorrectly as “yet”. Such omission or incorrect 
rendering at the sentence head may affect the flow of ideas of the preceding and 
succeeding verses. The incorrect rendering of connectives undoubtedly threatens the 
logical relationship that exists among senses in the ST which subsequently causes 
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problems at the level of lexical cohesion of the text. The researcher would like to 
argue that transferring all the connectives of the ST into the TT is one of the 
challenges Qurʾān translators face as they have to accommodate the TT by selecting 
the appropriate fitting strategy.                                                                                         
 
12.1.3  Hysteron and Proteron 
 
Hysteron-proteron as a rhetorical device has a great aesthetic and stylistic significance 
that can structurally modify both the texture and sense of the text according to the 
intention of the writer. This universal rhetorical device is “the meeting-ground for 
stylistic, artistic, and thematic functions of narrative, poetic, and religious texts 
respectively” (Ali, 2007, pp.401-411). 
The ST shows a hysteron-proteron relation in the use of wa lam akun biduʿāʾik rabbi 
shaqiyyan, fa hab lī min ladunka waliyyan, huwa ʿalayya hayyin in (Q19:4,5,9). Both 
translators have switched the foregrounding and backgrounding, thereby changing the 
overtone and emphasis of the ST. They have failed to capture the sense of the original 
verses simply because they have not heeded the thematic relations the hysteron-
proteron serves in the Qurʾan. Furthermore, Irving has omitted the expression fa hab 
lī min ladunka waliyyan, thus, reducing the thematic and rhetorical effect of the 
original text.  
                                                                                                                
12.1.4 Parallelism (Rhymed Prose) 
 
The Qurʾānic text is characterized by rhyme at the end of the verses in question. The 
word–endings of these verses such as Zakariyyā, khafiyyan, shaqiyyan, waliyyan, 
raḍiyyan, samiyyan, ʿitiyyan, shayʾan (Q19:2-3-4-5-6-7-8-9) echo the delicate 
balance as well as the  inner music that even a slight change in word-order will affect 
its harmony. The sūrah also displays a change in its rhyme and rhythm which is to 
achieve certain effects. There are two different rhyming and rhythm schemes which 
have been used for narrating incidents. Both translators have failed to retain the 
beauty and inner music of the original text; the enchanting harmony and the striking 
rhythm is entirely lost in both translations. 
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12.2 Coherence 
 
The ST shows a network of meaningful relationships between the individual verses as 
well as with other chapters in the Qurʾān. The coherence of the ST “involves not only 
such matters as the conceptual logic of how a text is structured, which will be 
reflected in cohesive devices, but also knowledge of such things as subject matter and 
how the world works” (Fawcett, 1997, p.98). The translators should try their best to 
maintain coherence through understanding the thematic patterns of the ST to avoid 
wrong lexical choices. Fawcett (1997, p.99) indicated that “even where cohesion is 
damaged in translation, as it often is, coherence of a kind may still be maintained.”  
  
12.2.1 Use of Thematic Pattern 
 
The steady progress of theme reflected in a number of verses is clearly maintained in 
the translations. The theme is primarily about the story of Mary which revolves 
around the distinctive features of her character and personality. The story of Moses 
with his brother Aaron, Abraham with his unbelieving father, Ismail with his family, 
and other Divine Messengers like Idrīs, Zakariyyā and his son Yaḥyā are prominently 
mentioned in connection with the main theme of the sūrah.  
 
Ali has rendered the progression of thematic patterns without omitting any paragraphs 
or sentences, supporting his translation, in most of the verses, with sufficient 
commentary. Irving, on the other hand, has sometimes omitted sentences as in wa 
kānat imraʾatī ʿāqiran fa hab lī min ladunka waliyyan (Q19:5) which hinder the 
sound and balanced progression of the ST thematic patterns. 
 
The Qurʾānic discourse of sūrat Maryam is characterized by sublime propositional 
coherence in terms of the interrelation within a single chapter, on the one hand, and 
other chapters, on the other hand.It illustrates a prototypical feature of having matched 
words or expressions in the same chapter. Consider, for instance Kāf-hā-yā-ʿayn-ṣād. 
Dhikr raḥmat rabbik ʿabdahu Zakariyyā in the beginning of the chapter which has 
words such as raḥmat that matches with its derivative forms throughout the chapter. 
There is for example al-Raḥmān (which is used sixteen times) and raḥmat (which is 
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used four times) in the sūrah. Both translators have tried to retain the general ST 
message though there are instances of mismatched translations in sense relation 
among expressions and sentences.  
 
12.2.2 Continuity of Senses 
  
The ST shows a strong sequential relation among the concepts and ideas around 
which the main and sub-themes of the sūrah revolve. The researcher further reminds 
the reader that the translators should bring this sequential relation and continuity of 
meaning among concepts into focus since the Qurʾān requires a lot of effort and 
concentrated application of text linguistic strategies.  
 
Notwithstanding, there are instances where the translators have not preserved the 
continuity among senses, thus producing a dubious translation. Abdul-Raof (2003, 
p.92) pointed out that “the absence of continuity of senses may result in a meaning-
impaired text, due to a lack of textual harmony and sequentiality of concepts between 
the propositions expressed in a given text”.  
  
The translators have experienced some difficulties which resulted in producing 
mismatches among sense relation at the word and sentence levels. The researcher 
highlights some of these mismatched expressions found in both translations as shown 
in the following tables: 
 
Translator ST Pattern of Concepts/ 
Expressions 
TT Mismatched 
Concepts/Expressions 
Verse 
No. 
 
Ali 
 
wa innī khift al-mawālī 
min warāʾī 
 
yarithunī wayarith min Āl 
yaʿqūb 
 
imratī ʿaqiran 
 
I fear (what) My relatives (and 
colleagues) (Will do) after me. 
 
represent me, and represent 
The posterity of Jacob 
 
my wife is barren 
5 
 
6 
 
               
 
8 
 
Table 12.3 Mismatched Concepts in Ali’s Translated Context of ʿāqir 
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Translators ST Pattern of Concepts/ 
Expressions 
TT Mismatched 
Concepts/Expressions 
Verse No. 
 
Irving 
Kāf-hā-yā-ʿayn-ṣād. 
innī wahana l-ʿaẓm minnī 
 
wa innī khiftal-mawālī 
min warāʾī 
 
K.H.Y.E.S. 
my bones are tottering for 
me 
I fear for my heirs after 
me 
1 
3 
 
5 
 
Table 12.4 Mismatched Concepts in Irving’s Translated Context of ʿāqir 
                                                                                                                                                                                                                                      
Ali’s translation of wa innī khift al-mawālī min warāʾī as “I fear (what) my relatives 
(and colleagues) (will do) after me” should be clarified for the reader who lacks the 
historical background of Maryam’s story. Irving’s translation also “I fear for my heirs 
after me” lacks additional notes to elucidate what is meant by “after me”. Al-Baghawī 
(1997, p.190) said that al-mawālī refers to his succeeding relatives while min warāʾī 
means after his death. In yarithunī wa yarith min Āl yaʿqūb (Q19:6), Ali has 
translated it as “represent me, and represent the posterity of Jacob” which does not 
convey the original idea intended by the ST. It would have been more accurate had he 
translated it as [who shall inherit me, and inherit the posterity of Yaʿqūb (Jacob) 
(inheritance of the religious knowledge and Prophethood, not of wealth)].  
                                                                                             
Again, in (Q19:8), the translation of imraʾatī ʿāqiran as “my wife is barren” sounds 
acceptable though the term ʿāqir is better translated as infertile1. Besides, Irving’s 
translation of the cryptic letters  صعيھك Kāf-hā-yā-ʿayn-ṣād at the beginning of the 
sūrah into K.Y.H.E.S. needs further comment. These letters are known as al-
muqaṭṭaʿāt which is not an acronym. Massey (1996, p.497) non-Muslim orientalists 
call them “mystery letters”. 
 
The translator has to remind the reader that the meaning of these letters is known only 
to God alone. Ali, has provided a brief note clarifying this point and transferred them 
as shown above. He has retained the Arabic letters as they appear in the ST which 
sounds acceptable compared to Irving’s rendition of the capitalized Latin letters. 
 
                                                          
1 For further elaboration of  the meaning of ʿāqir, see Chapter (X) under the sub-heading of ʿāqir. 
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In (Q19:3) innī wahana l-ʿaẓm minnī, Irving has rendered it as “my bones are 
tottering for me” which sounds unconvincing given the original context. The term 
‘tottering’ has been defined by The Longman Dictionary of Contemporary English 
(2003, p.1755) as “to walk or move unsteadily from side to side as if you are going to 
fall over.”An improved translation would be “my bones have grown feeble (extremely 
weak). 
 
While translating, the translators should bear in mind not only the external 
connections but also the logical relations between words and sentences. 
 
12.3 Intentionality and Acceptability 
 
Intentionality and acceptability are part of textuality standards to establish textuality 
in the Qurʾānic texts. There are instances where intentionality is not presented in the 
Qurʾānic translations. 
 
With regards to intentionality, the aim of the Qurʾānic verses is to instruct the whole 
community and reflect the intention for the revelation of each verse into the TT. This 
is a necessity for better communication. Irving’s translation of the muqaṭṭāʿāt (the 
initial letters of the sūrah), for instance, does not convey the intentionality of what is 
meant by these letters. These letters are one of the miracles of the Qurʾān, and none 
but God (Himself) knows their meanings. Hence, his rendering of these letters as 
“K.H.Y.E.S” is unacceptable to the Muslims and the Arab and non-Arab  reader alike. 
His rendering can be said to go against the Islamic faith by rendering meaning to a 
miracle whose meaning is only known by God (Himself). In essence, the translation 
itself borders on blasphemy. Ali, on the other hand, has used the strategy of 
transliterating the ST letters “Kāf. Hā. Yā. ‘Ain ṣād”, though in his comment he has 
repeated Irving’s unacceptable rendering of “K.H.Y.A.S”.    
 
Furthermore, in idh nādā rabbah nidāʾan khafiyyan (Q 19:3), Irving’s translation as 
“he appealed to his Lord with a suppressed cry” has reduced the intention of the 
original context. In this sense, reducing the intentionality standard affects not only the 
acceptability standard but also the informativity of the holy text. Ali’s translation of 
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“he cried to his Lord in secret”, on the other hand, seems to reflect the intention of the 
Qurʾānic text as khafiyyan which supports the Qurʾānic exegeses.    
 
12.4  Informativity 
 
Bringing informativity into focus, both translators have reduced the metaphor of the 
ST expression wa ishtaʿala l-raʾs shayban. Ali has translated it as “and the hair of my 
head doth glisten with grey” while Irving has rendered it as “and my head is 
glistening with white hair”. This metaphoric expression literally means the head is 
burning with white hair. This burning is attributed to the head, not to the hair. 
    
The changing of the color of Zakariyyā’s hair into white with age was due to 
decreased material pigmentation in the skin, known as melanin. This fact that melanin 
decreases with aging was unknown to the specialists of that time. God in His Book 
informed us about this scientific fact more than a thousand four hundred years ago. 
The Qurʾān mentions the biochemical mechanisms and the most complex scientific 
facts in precise terms and this bears testimony to its miraculous nature of stating the 
facts accurately. The Qurʾān mentions that the head was burnt shayban and does not 
state that the hair was burned shayban. Apparently, a person observes the hair 
changing its color but in reality it is the combustion or oxidation that takes place 
within the human body. In his exegesis, Quṭb (2000, p.261) stated that “the greyness 
of hair like a fire being ignited, and the man’s head covered with this fire, so as to 
leave no black hair”.  
  
The metaphorical image of the wa ishtaʿala l-raʾs shayban is completely lost in both 
translations. As an alternative, the translators have rendered it as “glisten with grey” 
as well as “glistening with white hair”. It is hardly unusual, then, to find non-
metaphoric expressions in the TT because of the “heterogeneous socio-cultural norms 
and cultural presuppositions that exists between Arabic and English”. (Abdul-Raof 
2001, p.116). The rendering of the ST image into a dissimilar image in the TT reduces 
the informativity standard and results in the translation looking odd as well as 
uncertain. 
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It is commonly accepted that all the types of information do not have the same 
informativity. However, the translators should try their best “to maximize the 
informativity of Qurʾānic translation and elevate the target reader response” (Abdul-
Raof, 2001, p.183). 
 
12.5 Situationality 
 
Regarding the context of the verses under discussion, Irving has not provided the 
reader with any footnotes or additional information in brackets. A reader unfamiliar 
with the Qurʾān and Islam is greatly in need of the judicious use of explanatory notes 
to avoid misconception of both the context of culture as well as the context of 
situation. Abdul-Raof (2001, p.183) emphasized that “explanatory notes are essential 
for the target language readers to illuminate the various linguistic, rhetorical and 
socio-cultural backgrounds of the Qurʾānic discourse”. 
 
Both translators have not referred to the context of culture of the whole sūrah. Of the 
two, Ali has provided a useful brief commentary of the situationality for most of the 
verses. For the term ʿāqir (Q 19:5-8), he has not provided any explanations or within 
the text notes for this verse. His translation as well as that of Irving for this term as 
“barren” is confusing to the reader who connects the context of ʿāqir with the context 
of ʿaqīm. The examination of the situationality standard of all the synonymous pairs 
under discussion shows that generally Irving’s translation lacks this standard, which 
reduces the authenticity and faithfulness of the ST message. Ali, too, has failed to 
produce the necessary commentary in some instances especially in relation to the 
near-synonymous pair in question. 
 
12.6 Intertextuality 
 
It is evident that the ST contextual meaning of ʿāqir can be extensively explained by 
reference to similar Qurʾānic texts. This helps to illuminate the verses and makes it 
more accessible to the TT readers. The Qurʾān translators should account for the 
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multi-faceted text relations to capture the intertextual and conceptual meaning in the 
Qurʾān as a whole. 
”ِىئآَرَو نِم َِىلاَوَمْلا ُتْفِخ يﱢِنإَو.“ )5:19(  
  
“And verily, I fear Mawālī after me,” Mujāhid, Qatādah and al-Suddī, all said, “In 
saying the word Mawālī, he (Zakariyyā) meant his succeeding relatives”. The verse 
has an echo that is supported and associated with the reliable ḥadīth: 
”عَم ُنَْحنَةقَدَص َُوَھف َانْكََرت اَم ،ُثَرُون َلا ِءَاِيبَْنْلأا َرِش. “ 
“We Prophets do not leave behind any inheritance (of wealth). Whatever we leave 
behind, then it is charity” (Ibn Kathīr, 2009, pp.39­40). Therefore, the meaning in this 
ḥadīth restricts the meaning of Zakariyyā’s statement: 
 ” َبُوقَْعي ِلاَء ْنِم ُثِرَيَو ِىُنثَِرًيّاِيلَو َكْنُدﱠل نِم ِىل َْبَھف.“ )(6-5:19   
“So give me from yourself an heir. Who shall inherit me (inheritance of prophethood), 
and inherit (also) the posterity of Yaʿqūb”. Hence, this is similar to God’s statement:  
 ” َدوُواَد ُنـَمَْيلُس َثِرَوَو.“ )(16:27  
“And Sulaymān inherited from Dāwūd”.The verse means that he inherited 
prophethood from him. “If this had meant wealth, he would not have been singled out 
among his other brothers”(Ibn Kathīr, 2009, p.39). It is recognized in all the previous 
laws and divinely revealed creeds that the son inherits the wealth of his father. As a 
result, if this was not referring to a particular type of inheritance, then God would not 
have mentioned it.  
 
God’s statement in the following verse shows interrelation with other Qurʾānic verses 
(Q 3:38-39).   
”يا ْسا ٍمَـلُِغب َكُر ﱢَشُبن اﱠِنإ آﱠيِرَكَز ًّايِمَس ُلَْبق نِم ُهﱠل لَعَْجن َْمل َىيَْحي ُهُم. “  
“(Allāh said:) O Zakariyyā! Verily, We give you the good news of a son, whose name 
will be Yaḥyā. We have given that name to none before (him)’’(Ibn Kathīr, 2009:39). 
Similarly God, the Exalted, said: 
  
1-” ِءآَع ﱡدلا ُعيِمَس َكﱠِنإ ًَةبﱢَيط ًةﱠي ﱢرُذ َكْنُدﱠل نِم ِىل َْبھ ﱢبَر َلَاق ُهﱠبَر اﱠيِرَكَز اَعَد َِكلَاُنھ-  ىﱢلَُصي ٌِمئَاق َُوھَو ُةَِكئَـلَمْلا ُهْتَدَاَنف
 ﱢم ٍةَِملَِكب ًاق ﱢدَصُم ىـَيَْحِيب َكُر ﱢَشُبي َ ﱠﷲ ﱠَنأ ِباَرْحِمْلا ِىف َنيِِحلـ ﱠصلا َن ﱢم ًّاِيَبنَو اًروُصَحَو اًدﱢيَسَو ِ ﱠﷲ َن. “)38-37:3(  
“At that time Zakariyyā invoked his Lord, saying: O my Lord! Grant me from You, a 
good offspring. You are indeed the All-Hearer of invocation.  ” Then the angels called 
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him, while he was standing in prayer in the Miḥrāb, (saying): “Allāh gives you glad 
tidings of Yaḥyā, confirming (believing in) the word from Allah, noble, keeping away 
from sexual relations with women, a prophet, from among the righteous.  ” (Q 3:38-39 )  
  
Another instance of the intertextuality aspect is clearly reflected in Maryam’s story:   
-2” ِىَتأَرْما َِتناَكَو ٌمَـلُغ ِىل ُنوَُكي ىﱠَنأ ﱢبَر َلَاق ًاِرقاَع  ًّاِيتِع َِربِكْلا َنِم ُتَْغَلب َْدقَو-  ٌنﱢَيھ ﱠَىلَع َُوھ َكﱡبَر َلَاق َِكلَذَك َلَاق
 ُتَْقلَخ َْدقَو ًائْيَش َُكت َْملَو ُلَْبق نِم َك.“ )9-8:19(    
“He said: “My Lord! How can I have a son, when my wife is barren, and I have 
reached the extreme old age”. He said: “Thus your Lord says: ‘It is easy for Me. 
Certainly I have created you before, when you had been nothing!  ” (Q19:8-9). This 
verse is linked to another verse in sūrat Āl-ʿImrān (Q 3:40): 
3-” ِىَتأَرْماَو َُربِكْلا ِينََغَلب َْدقَو ٌمَـلُغ ِيل ُنوَُكي ىﱠَنأ ﱢبَر َلَاق ٌِرقاَع  ُءآََشي اَم ُلَعَْفي ُ ﱠﷲ َِكلَذَك َلَاق...“)(40:3 
 He said: “O my Lord! How can I have a son when I am very old, and my wife is 
barren’’.     2  
 
It is worthwhile to state that the translators’ awareness of the intertextual references 
is needed in Qurʾān translation to cope with the problems while translating into the TT. 
 
12.2 Context and Co-Text:(ʿaqīm) 
 
The researcher examines the context and co-text of ʿaqīm in sūrat al-Shūrā (Q 42:44-
50) with the purpose of pointing out the degree to which the translators have 
conformed to the standards of textuality and the problems they have encountered 
during the process of Qurʾānic translation. 
”-2 ِإ َْلھ َنُولُوَقي َباَذَعْلا اَُوأَر ا ﱠَمل َنيِِملاﱠظلا ىََرتَو ِهِدَْعب ن ﱢم ﱟِيلَو نِم َُهل اََمف ُ ﱠﷲ ِِللُْضي نَمَو ٍلِيبَس ن ﱢم ﱟدَرَم َىل.)44( 
 َخ َاھَْيلَع َنوُضَرُْعي ُْمھاََرتَو اوُرِسَخ َنيِذﱠلا َنيِرِساَخْلا ﱠِنإ اُونَمآ َنيِذﱠلا َلَاقَو ﱟِيفَخ ٍفْرَط نِم َنوُُرظَني ﱢل ﱡذلا َنِم َنيِعِشا
 ٍمِيق ﱡم ٍباَذَع ِيف َنيِِملاﱠظلا ﱠِنإ ََلاأ ِةَمَاِيقْلا َمَْوي ْمِھِيلَْھأَو ُْمھَُسفَنأ .)45(  ُصَني ءَاِيلَْوأ ْن ﱢم ُمَھل َناَك اَمَو ِ ﱠﷲ ِنوُد ن ﱢم ُمَھنوُر
 ٍلِيبَس نِم َُهل اََمف ُ ﱠﷲ ِِللُْضي نَمَو.)46(  ٍأَجْل ﱠم ن ﱢم مَُكل اَم ِ ﱠﷲ َنِم َُهل ﱠدَرَم ﱠلا ٌمَْوي َِيْتَأي َنأ ِلَْبق ن ﱢم مُكﱢبَِرل اُوبيَِجتْسا
 ٍريِكﱠن ن ﱢم مَُكل اَمَو ٍِذئَمَْوي. )47(  َف اوُضَرَْعأ ِْنَإف َناَسن ِْلإا َانْقََذأ اَِذإ اﱠِنإَو ُغََلابْلا ﱠِلاإ َكَْيلَع ِْنإ اًظِيفَح ْمِھَْيلَع َكَانْلَسَْرأ اَم
 ٌرُوفَك َناَسن ِْلإا ﱠِنَإف ْمِھيِدَْيأ ْتَم ﱠَدق اَِمب ٌَةئﱢيَس ُْمھْبُِصت ِنإَو اَِھب َحَِرف ًةَمْحَر اﱠنِم .)48 ( َو ِتاَواَم ﱠسلا ُكْلُم ِ ﱠ¼ِ ُُقلَْخي ِضَْرْلأا
                                                          
2 All the quoted references under Intertextuality standard  have been taken from Ibn Kathīr (2009, pp.9-
50) . 
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 َروُك ﱡذلا ءاََشي نَِمل َُبھَيَو ًاثاَِنإ ءاََشي ْنَِمل َُبَھي ءاََشي اَم.)49(  ءاََشي نَم ُلَعْجَيَو ًاثَاِنإَو ًاناَرْكُذ ُْمھُج ﱢوَُزي َْوأاًمِيقَع  ُهﱠِنإ
 ٌريَِدق ٌمِيلَع. )50(  
(2a):Wa man yuḍlil Allāh fa mā lahu min waliyyin min baʿdih wa tara al-ẓālimīn 
lammā raʾawū al-ʿadhā-b yaqūlūn hāl ilā maradd min sabīl. Wa tarahum 
yuʿraḍūn ʿalayhā khashiʿīn min al-dull yanẓurūn min ṭarf khafī wa qāla 
alladhīn āmanū inna l-khasirīn alladhīn khasirū anfusahum wa ahlīhim yawm 
al-qiyamah alā inna al-ẓālimīn fī ʿadhāb muqīm.Wa mā kāna lahum min 
awliyāʾ yanṣurūnahum min dūn Allāh wa man yuḍlil Allāh fa mā lahu min sabīl.  
Istajībū li-rabbikum min qabl an yaʾtī yawm la maradd lahu min Allāh mā 
lakum min maljaʾyawmidhin wa mā lakum min nakīr.Fa in aʿraḍū fa mā 
arsalnāk ʿalayhim ḥafīẓ in ʿalayk illā l-balāgh wa innā idhā adhaqnā l-insān 
minnā raḥmatan fariḥa bi-hā wa in tuṣibhum sayyiʾahbi-mā qaddamat 
aydīhimfa inna l-insān kafūr.Li Allāh mulk al-samāwāt wa l-arḍ yakhluqu mā 
yashāʾ yahabu li-man yashāʾ ināth wa yahabu li-man yashāʾ al-dhukūr.Aw 
yuzawwijuhum dhukrān wa inathā wa yajʿal man yashāʾ ʿaqīm innahu ʿAalim 
Qadīr.  
(2b): “For any whom God leaves astray, there is no protector thereafter. And thou wilt 
see the wrong-doers, when in sight of the penalty, say: “Is there any way 
(To effect) a return?” And thou wilt see them brought forward to the (Penalty), 
in a humble frame of mind because of (their) disgrace, (and) looking with a 
stealthy Glance. And the Believers will say: “Those are indeed in loss. who have 
given to perdition their own selves and those belonging to them on the Day of 
Judgment. 
Behold! Truly the wrong-doers are in a lasting penalty!” And no protectors have 
they To help them, other than God. And for any whom God leaves to stray, there 
is no way (to the Goal). Hearken ye to your Lord, before there come a Day 
which there will be no putting back, because of (the ordainment of) God! That 
Day there will be for you no place of refuge nor will there be for you any room 
for denial 
(of your sins)! If then they turn away, we have not sent thee as a guard over 
them.Thy duty is but to convey (the Message). And truly, when we give man a 
taste of a Mercy from ourselves, he doth Exult thereat, but when some ill 
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happens to him, on account of the deeds which His hands have sent forth, truly 
then is man ungrateful!49. To God belongs the dominion of the heavens and the 
earth. He creates what He wills (and plans). He bestows (children) male or 
female According to His Will (and plan), Or He bestows both males And 
females, and He leaves barren whom He will: For He is full of knowledge and 
power.” 
(2c): “Anyone whom God lets go astray will have no patron beyond Him; you will 
see wrongdoers saying, once they have seen the torment: “Is there any way to 
turn back?” You will see them solemnly trying to avoid it because of the 
disgrace they feel as they steal furtive glances at it. The ones who believe will 
say “The losers are the ones who have lost their own souls plus their families’ 
on Resurrection Day. Will wrongdoers not [live] in lasting torment? They did 
not have any patrons to support them besides God. Anyone whom God lets go 
astray will have no [other] way [to go].” Respond to your Lord before a day 
comes along that will not be fended off; you will not find any refuge from God 
on that day nor will you have [any chance] to reject it. If they should still evade 
it, We did not send you as any guardian over them; you have only to state things 
plainly. Whenever We let man taste some mercy from Our self, he acts 
overjoyed by it, while the moment some evil deed strikes them because of 
something their own hands have prepared, man [acts so] thankless. God holds 
control over Heaven and Earth; He creates anything He wishes. He bestows a 
daughter on anyone He wishes and bestows a son on anyone He wishes; or 
marries them off, both male and female, and makes anyone He wishes barren. 
He is Aware, Capable. ” 
 
12.2.1 Cohesive Devices 
12.2.1.1 Recurrence 
 
Recurrence is skillfully preserved as a cohesive device in most of the translated verses 
connected with the term ʿāqir with the purpose of linking ideas and emphasizing 
them. Recurrence, here, is used as one of the most effective and persuasive means of 
Qurʾānic expressions and contributes to its splendor (Hannouna, 2010, p.96). Hilāl 
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(1980, p.263) believed that “recurrence in the Qurʾānic texts reinforces meaning, 
awakens the minds and raps the ears”. 
 
There are instances of recurrent elements where the translators have not preserved the 
recurrence of the ST, yet they have detracted from the equivalence of the ST focus. 
Ali, for instance, has not maintained the aesthetic and emphatic sense of inna l-
khāsirīn alladhīn khasirū anfusahum (Q 42:45). Irving, on the other hand, has 
preserved the effectiveness of the ST in his translation: “the losers are the ones who 
have lost their own souls plus their families on Resurrection Day”.  Ali’s rendering of 
the recurrent expressions of al-khasirīn and khasirū as “those are indeed in loss” 
hinders the efficiency and the emphatic nature of the ST. Sirriyya (1998, p.84) stated 
that “to attain a natural TL equivalent, deletion is the preferred strategy especially in 
the case of repetition”. 
 
In his translation of yahabu li-man yashāʾ ināthan wa yahabu li-man yashāʾ al-
dhukūr (Q42:49) as “He bestows (Children) male or female According to His will 
(and plan)”, Ali has not preserved the ST recurrent elements and their aesthetic effect. 
It is said that the emphatic function may be preserved if the aesthetic function is first 
preserved. Therefore, Irving’s translation as “He bestows a daughter on anyone He 
wishes and bestows a son on anyone He wishes” reflects the emphatic function; and 
since the two functions are preserved, it seems more effective than Ali’s. 
 
12.2.1.2 Conjunction  
 
As in the case of using the conjunction with ʿāqir, it is again used in this section to 
connect propositions in adjoining sentences according to certain semantic relations 
(e.g. additive, adversative, causal and temporal) between the propositions. These 
selected conjunctives serve to “... reinforce and highlight the relationship between 
other elements of the text” (Donnelly, 1994, p.105). The ST has fourteen connectives 
of wa and five of fa which have either been omitted or incorrectly rendered in the 
translations. Ali has instances of zero and incorrect rendering of connectives in his 
translation as shown in some of the following examples:  
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Translator Omission of 
Connectives 
Verse 
No. 
Wrong Rendering of 
Connectives 
Verse 
No. 
 
Ali 
wa man 
fa mā lahu 
wa ahlīhim 
wa mā lakum 
fa in 
 fa ma 
44  
44  
45 
47 
48 
48 
ST TT  
48 
 
49 
wa in 
tuṣibhum 
 wa yahabu 
but 
 
or 
 
Table 12.5 Ali’s Rendering of Connectives in the Context of ʿaqīm 
 
Irving, on the other hand, has failed to render most of the connectives into zero in the 
TT. He has only retained wa as “and” in wa-l-arḍ, wa yahabu (42-49) wa-ināthā, wa 
yajʿal (Q 42:50). 
 
As shown in the verses associated with ʿāqir earlier in this chapter, the translators 
have repeatedly encountered difficulties while rendering the connectives into English. 
The examples of both ʿāqir and ʿaqīm show that these difficulties may be attributed to 
a number of causes. One such cause which may contribute to this problem is the fact 
that connectives do not have accurate equivalents across the English language. This 
means that there are no equivalent connectives between languages which are 
genetically unrelated, as in the case of Arabic and English. 
 
12.2.1.3 Ellipsis 
 
There are elliptic elements in the ST which are implicitly understood from the 
context. These elements are “physically deleted/omitted because the writer believes 
that the readers will insert the missing elements on their own as the sentence is used” 
(Donnelly, 1994, p.103). In this way the responsibility is given to the reader or 
listener to make the cohesive link. Abdul-Raof (2001, p.137) added that “the 
translation of a Qurʾānic structure with ellipted elements will be more informative if it 
is supplied with a footnote explaining the meaning of the ST in the context of the 
ellipted item”. The translation of the Qurʾānic verse can deceive the TT reader “who 
is neither linguistically nor culturally familiar with Qurʾānic discourse and can 
therefore get wrong presuppositions” (Abdul-Raof, 2001, p.173). Consider, for 
instance hal ilā maradd min sabīl (Q 42:44) which Ali and Irving have translated 
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respectively as “Is there any way (To effect) a return?” and “Is there any way to turn 
back?” Ali’s explanation of maradd as “get back to the life of probation” eliminates 
the danger of misconception on the part of the TT reader. The researcher, therefore, 
suggests the use of a footnote or the addition of the elliptic element in brackets to 
explain the underlying meaning of the elliptic lexical item. 
  
12.2.1.4 Hysteron and Proteron 
 
The analysis of the previous verses linked to the context of ʿāqir reveals that both 
translations appear problematic at this level. This is not a problematic area for this 
pair alone, but also for all the previous pairs mentioned in this study. In the context of 
ʿaqīm, both translators have not maintained the foregrounding and backgrounding 
information of the ST, thereby violating the emphatic nature of the sacred text. Such 
failure is attributed to the linguistic and stylistic rules, which restricts the 
translatability of the Qurʾānic form and content.  
 
In wa-innā idhā adhaqnā-l-insān minnā raḥmat (Q 42:48), minnā is foregrounded 
whereas raḥmat is backgrounded. In fact, the element of minnā is returned to its 
original place wa innā idhā adhaqnā l-insān raḥmat minnā to maintain the acceptable 
grammaticality of the Qurʾān.  
 
Another instance is clearly seen in yahabu li-man yashāʾ ināthan wa yahabu l-man 
yashāʾ al-dhukūrā (Q 42:49) where the foregrounding information li-man yashāʾand 
the backgrounding items are ināthan and al-dhukūr. Both translations do not maintain 
the hysteron and proteron order of the ST because of the limitations of the TT 
linguistic system. In this case, both translations violate the semantic shift, focus and 
emphasis of the ST. 
 
12.2.1.5 Parallelism 
 
Both translators have not preserved the ST parallel structures of ʿāqir and ʿaqīm. The 
nonconformity of this cohesive element is not only confined to this pair, but to all the 
pairs under scrutiny. This is because Arabic has rhetoric, prosodic and phonetic 
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features which are prototypical of  Qurʾānic discourse. Any effort by the translators to 
preserve and achieve matching language like that of the Qurʾān is futile. The 
translators can never produce that inimitable symphony of the Arabic sounds which 
moves human’s emotions and ecstasy. Nida (1964, p.157) added that “only rarely can 
one reproduce both form and content in a translation, and hence in general form is 
usually sacrificed for the sake of content”. 
 
12.2 .2 Coherence 
12.2.2.1 Use of Thematic Pattern 
 
The ST shows a continuous developing theme that has been illustrated by a number of 
verses which is better reflected in Ali’s translation than that of Irving. The theme is 
about “how evil and blasphemy can be cured by Mercy and guidance from God, 
which come through His Revelation” (The Holy Qurʾān:English Translation of the 
meanings and Commentary, 1984, p.1472).  
Humankind is asked to reconcile their differences with patience by mutual 
consultation which manifests the title of the sūrah. The sūrah warns the disbelievers 
about their destruction and their refusal to accept Islam after the appearance of  many 
heavenly signs.  
The translators have tried to maintain the theme of the sūrah and have emphasized 
that evil comes through man’s own deeds, of which they cannot avoid the 
consequences, but direction and support comes through God’s Mercy and Revelation. 
The Qurʾānic discourse of sūrat al-Shūrā is distinguished by magnificent 
propositional coherence which is noticeable in the association within a single chapter 
and with other related chapters of the Qurʾān. The matched expressions such as man 
yashāʾ, idh yashāʾ, in yashāʾ have been repeated twelve times in the sūrah. Such 
repetitive informative items can accomplish a sequential and rhetorical effect.  
   
12.2.2.2 Continuity of Senses 
 
Conceptual chaining of propositions occurs in the Qurʾānic discourse to achieve 
mutual relevance, connectivity of ideas and sequentiality of discourse. The unity of 
coherence between the propositional units in the text is important:“without coherence, 
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a set of sentences would not form a text, no matter how many cohesive links there 
were between the sentences” (De Beaugrande & Dressler, 1981, p.3; see also, Brown 
& Yule, 1983, p.195; Ellis, 1992, p.148). 
   
Translators ST Pattern of Concepts/ 
Expressions 
TT Mismatched 
Concepts/Expressions 
Verse 
No. 
 
Ali 
Istajībū li-rabbikum 
 
lā maradd lahu 
 
 
ʿaqīm 
Hearken ye to your 
Lord  
there will be no putting 
back 
 
barren 
47 
 
47 
 
 
50 
 
      Table 12.6 Mismatched Concepts in Ali’s Translated Context of ʿaqīm 
 
 
Translators ST Pattern of 
Concepts/ Expressions 
TT Mismatched 
Concepts/Expressions 
Verse No. 
 
Irving 
waliyyin 
 
lā maradda lahu 
                            
ʿaqīm 
patron 
 
before a day comes along 
that will not be fended off; 
 
barren 
44 
 
47 
             
50 
                                                     
Table 12.7 Mismatched Concepts in Irving’s Translated Context of ʿaqīm 
 
The translators have tried to connect information logically and have tried to preserve 
the continuity of senses. Yet, the translated TT is evidence of discontinuity in word 
linkage which appears in some of the selected concepts and expressions as shown in 
the above tables. 
 
With reference to the above mismatched concepts and expressions, Ali’s istajībū li-
rabbikum (Q 42:47) is relative to: “Answer the Call of your Lord (i.e., accept the 
Islamic Monotheism, O mankind, and jinn)” (Mujammaʿ Al-Malik Fahd Li-Ṭibāʿah 
Al-Muṣḥaf Al-Sharīf). In addition, lā maradd lahu is better rendered as: [which cannot 
be averted (i.e. the Day of Resurrection)]. The translation of istajībū li-rabbikum as 
well as lā maradd lahu supports what al-Ṭabarī (2000:407) stated in his exegesis 
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regarding the verse.3 Yet again, both Ali and Irving have translated ʿaqīm as ʿāqir 
“barren”. They have not realized the subtle difference between the two terms and 
considered them as absolute synonyms. They have thus used them interchangeably in 
all the selected contexts. ʿAqīm is contextually relevant to sterility or the total inability 
to conceive children. 
 
Over again, Irving’s rendering of walī as “patron” sounds uncertain in this context. 
The Longman Dictionary of Contemporary English (2003, p.1207) defines patron as 
“someone who supports the activities of an organization, for example by giving 
money”. A suggestive alternative translation for walī is (protector or guardian). 
 
Even though there are mismatched concepts and expressions in Ali’s translation, he 
has provided highly informative notes for some of the verses which needed 
explanation. 
The researcher suggests that such problems concerning continuity of senses which are 
text-focused may be solved by reconsidering the choice of words in the translated text 
to achieve satisfactory translation. 
 
12.2 .3 Intentionality and Acceptability 
                                                   
It is an essential and a crucial demand for translators to produce a well-formed text, 
which should be accepted by the target readers as a communicative text that makes 
sense to them. However, reaching the intention of the ST is a difficult task for the 
translator. 
 
The translated texts under scrutiny sometimes show instances of unsteadiness at the 
level of intentionality and acceptability. Such unsteadiness may hamper the intention 
of the ST and leave the uninformed reader at loss. For instance, while translating lā 
maradd lahu (Q 42:47), the translators have hindered the ST intentions. Ali’s 
translation as “there will be no putting back” as well as Irving’s “before a day comes 
along that will not be fended off” is unsuccessful compared to the ST expression. Al-
                                                          
3http://www.qurancomplex.org/Quran/tafseer/Tafseer.asp?t=TABARY&TabID=3&SubItemID=1&l=a
rb 
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Tabarī (2000, p.407) said that it is either the Day of Judgment or the day of man’s 
death which cannot be averted. 
 
Though the translations may sound acceptable to the target reader, the need still exists 
to reproduce the ST intention in the TT translation. The ST expression yanẓurūn min 
ṭarf khafī (Q 42:45) has been rendered by Ali and Irving respectively as “looking with 
a stealthy glance” and “as they steal furtive glances at it”. In his commentary, Ali has 
not specified and highlighted the situation, leaving the meaning unclear. Ibn Kathīr 
(2009, p.72) stated that “in a humiliated manner” i.e., they will steal glances of (guilty 
persons) at it (the Fire) because of their humiliation and fear. However, the thing that 
they are afraid of will be worse or will certainly happen”.  
 
If the translators had been specific in their translation and rendition of the ST 
intentions, there would not have been any violation of the intentional and informative 
nature of the sacred Qurʾānic text.  
 
12.2.4 Informativity 
 
Regarding the translated texts, the translators should produce a text that concurs with 
what they assume their readers will already know, or is yet to know. Yet there are 
instances where the translators show a lack of producing sufficient information. This, 
therefore, is an indication of low informativity and threatens the steadiness of other 
textuality standards. Notice, for instance, the ST metaphorical expression wa tarāhum 
yuʿraḍūn ʿalayh khāshiʿīn min al-dhull (Q 42:45) which has been translated as “And 
thou wilt see them brought forward to the (penalty), in a humble frame of mind 
because of (their) disgrace” by Ali and “You will see them solemnly trying to avoid it 
because of the disgrace they feel” by Irving. Both translations fail to be as informative 
as the original text. The metaphor of khāshiʿīn min al-dhull has been reduced to a 
non-metaphor in the translations. Even though Ali’s translation provides some 
additional information, he has not clearly referred to the expression in question. He 
has merely stated in his commentary “they will be humbled to dust” and thus, added 
another image which needs further explanation. Newmark (1988, p.43) pointed out 
that “the translators are more likely to be reducing metaphors to sense than to be 
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creating them”. The Qurʾānic translation will suffer such aesthetic loss when 
metaphoric expressions are translated as non-metaphoric expressions. However, an 
informative footnote can compensate for this loss taking into account the context of 
situation and context of culture. 
  
The translated verses are deemed inadequate, because they lack information. The 
disbelievers are dispatched to the Fire with humiliation, full of fear of their situation 
and of God’s majesty. They are at the extreme degree of fear so that they bow with 
humility to their fear (al-Ṭabarī, 2000, p.407). The complete meaning of such an 
expression or any other items should be context-dependent to arrive at the exact 
meaning intended by the ST. The researcher, here, emphasizes the context of situation 
as “indispensable for understanding of the words” (Malinowski, 1923, p.307).    
  
It is noteworthy that the translator should produce a TT that is highly informative, 
preserving, as much as possible, the ST rhetorical devices.   
 
12.2.5 Situationality 
 
The translator’s duty is to have extensive knowledge of the context of culture to 
facilitate the task while examining the standards of textuality. The sum total of the 
Qurʾānic verses which have the term ʿaqīm refer to sterility or the complete inability 
to conceive. However, the translators, being inattentive to the context of culture and 
the subtle differences between ʿāqir and ʿaqīm, have rendered them alike. This 
misconception and literal rendition of the two terms as “barren” without providing a 
footnote to clarify the subtle difference between the two terms is one of the obstacles 
that Qurʾān translators encounter. Ali has tried to make his translation appropriate to 
the very particular situation of the whole sūrah through his commentary. Yet, in his 
extended notes, he has not referred to ʿaqīm or ʿāqir as distinct terms which may be 
due to his lack of knowledge of both the context of culture and situation. It would 
have been more appropriate if the translators had referred to the reasons for the 
revelation of the verses and added footnotes to illustrate the differences.4 For 
                                                          
4  The subtle difference between the two terms is discussed in Chapter (X ), with reference to both 
ʿāqir and ʿāqīm and their appearance in different contexts.  
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Beekman & Callow (1974, p.209) “footnotes can provide the target reader with more 
accurate historical and exegetical perspective”.  
                                                                       
      Irving’s translation suffers from the problem of making the text irrelevant to the 
situation. He has not referred to the context of culture or supported his Qurʾānic 
translation with explanations where needed. This, therefore, threatens not only the 
stability of the situationality standard but also the informativity and intertextuality 
standards.   
  
12.2.6 Intertextuality 
 
Intertextuality, as a textual phenomenon, seems to be ignored by Qurʾān translators.  
In fact, intertextual references have posed difficulty during the process of translating 
into the TL and culture. These references constitute “a network of relations with other 
texts and is the consonance within a given text” (Abdul-Raof, 2003,pp.72-73). 
 
The interconnection with other similar verses of the Qurʾān is greatly required to 
minimize the translation loss of the ST information. Regarding the following verses: 
”-1 ٍأَجْل ﱠم ن ﱢم ْمَُكل اَم ريِكﱠن ن ﱢم ْمَُكل اَمَو ٍِذئَمَْوي.“(Q 47:42)  
“You will have no refuge on that Day nor there will be for you any denying”. God 
said in another verse: 
2-” ﱡَرفَمْلا َنَْيأ ٍِذئَمَْوي ُنـَسنِلإا ُلُوَقي-  َرَزَو َلا ﱠلاَك-  ُمْلا ٍِذئَمَْوي َكﱢبَر َىِلإ ﱡَرَقتْس.“(75:10-12) 
“On that Day man will say: (Where (is the refuge) to flee) No! There is no refuge! 
Unto your Lord will be the place of rest that Day”(75:10-12). 
The translators should have sound knowledge of the meanings invoked in the ST to be 
preserved and made accessible to the maximum possible extent. Consider, for 
example:  
-3”َاِھب َحَِرف ًةَمْحَر اﱠنِم َنـَسنِلإا َانْقََذأ آَِذإ آﱠِنإَو. “ )(48:42  
“And verily, when We cause man to taste of mercy from Us, he rejoices there at;” 
means, Man at the time of happiness  and comfort reaches him, he is pleased with it. 
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-4” ُْمھْبُِصت ِنإَو  ٌَةئﱢيَس...  ٌرُوفَك َنـَسنِلإا ﱠِنَإف. “ (48:42)  
“(but when befalls them) means mankind. (some evil) means, drought, punishment, 
tribulation or difficulty, (then verily, man (becomes) ingrate”!This means that Man 
forgets the times of happiness and recognizes nothing but the current moment”5. 
  
In the expression wa yajʿal man yashāʾ ʿaqīm (Q 42:50), the term ʿaqīm evokes an 
association in other sūrahs (Q 22:55), (Q 51:41) and (Q 51:29) in such a way that the 
meaning of the term and its correlations is part of the overall meaning in the context. 
Dickens et al. (2006, p.139) stated that “no text, and  no part of any text, exists in total 
isolation from others”. The term in question alludes to the metaphoric expressions  
ʿadhāb yawm ʿaqīm (Q 22:55), ʿajūz ʿaqīm (Q 51:29) and al-rīḥ al-ʿaqīm (Q 51:41) 
where the translators have opted for sense and used different lexical items. 
 
The researcher recommends that an intertexual reference should be made to another 
Qurʾānic structure. The above references to other analogous Qurʾānic texts would 
help to clarify the verses under investigation and to make them more informative and  
easily accessible to the TT readers. 
 
12.3 Conclusion 
This chapter has dealt with the textual problems the Qurʾān translators have 
experienced during the translation process. The researcher has analyzed the textual 
aspects of the ST compared to the TL texts. The same process of comparing the pair 
taken in the previous chapters has been applied to ʿāqir and ʿaqīm. Each textual 
characteristic in the ST and TT has been compared and contrasted to observe the 
effect of translation.  
 
The researcher concludes that both translators have encountered problems at all 
textual levels. While translating cohesive devices, for instance, they have experienced  
problems in translating conjunctions, recurrence, hysteron and proteron etc. The 
researcher wishes to highlight that the misuse, overuse or underuse of connectives 
                                                          
5 All the quoted intertextual references of ʿaqīm have been taken from Ibn Kathīr (2009, pp.71-74). 
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may decrease the comprehensibility of texts. Crewe (1990, p.317) affirmed that “the 
overuse of connectives will lead to a potential communicative breakdown.” 
 
The improper rendering of connectives into the TT leads to drastic and far-reaching 
changes in meaning or unintended meanings. Dickens et al. (2002, p.87) specified that 
inappropriate use of connectives leads to translation loss. This demands that the 
translators should use connectives with utmost care, ignoring their cultural bias and 
take into account the various functions that connectives have in discourse. 
 
It is noteworthy to add that, translating textural devices, for example recursive 
expressions when translated literally into English, they look irksome, because they 
provide more information than is required. Alternatively, Arabic expressions 
constitute a problematic area in the translating process, “because they are semantically 
‘terse’, but when rendered into English, they become semantically redundant. Hence, 
footnotes, paraphrases and other clarification forms are required if communicative 
translation is sought” (Hannouna, 2010, p.102).  
 
The researcher has further identified problems relating to the translation of certain 
terms and expressions due to the lack of continuum among senses. Furthermore, the 
researcher has noted that the translators have unsuccessfully chosen some expressions 
or words which fail to reflect the texture and intention pertinent to this sacred text. 
Similarly, the translators have also experienced difficulty in connecting the verses 
under study with other verses in the Qurʾān and their ignorance of the intertextuality 
aspect in their translation is the reason for producing uncertain translation.   
 
As a result, the researcher wishes to stress that the main problem the translators face is 
linguistic incompatibility between the ST and TT. The translators should mostly 
consider the target genre, context of situation and context of culture and the 
translation function and adjust the translations accordingly. The researcher adds that 
most of the problems associated with misunderstanding the pairs in questions can be 
partly attributed to the translator’s unawareness of the differences of texture in the 
contexts and the structure between the ST and the TT. In addition, unfamiliarity with 
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the textual differences inherent in religious texts can result in an inadequate and 
dubious translation.  
 
The researcher recommends, affirming Nida’s suggestion of using “scholarly 
commentaries” and to “study the original languages of the Bible as much as possible” 
(1947, pp.77-81), to depend mainly on Qurʾānic exegeses and informative footnotes.  
These footnotes can facilitate the translator’s task and work as “translation 
enforcements which have a significant added value to the communication process of 
translation” (Abdul-Raof, 2001, p.141). 
Lastly, the researcher hopes to remind the reader and emphasizes that both the terms 
ʿāqir and ʿaqīm should be translated in their context and should be associated with 
other verses in the Qurʾān to avoid misconception. Infertility and sterility should be 
distinguished and explained when considered necessary to produce a highly effective 
translation. 
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  Chapter XIII 
 
 Conclusions 
13.0 Overview 
 
In this chapter, the researcher first summarizes the obstacles Ali and Irving have 
experienced while rendering near-synonyms in the Qurʾān into English. Thereafter, 
the researcher summarizes the possible causes for the problems of the near-synonyms 
This is followed by recommendations regarding some strategies to help translators 
overcome such problems. Lastly, the researcher recommends areas for further 
research. 
 
13.1 Summary of the Study 
 
 The present study has aimed to answer the following questions: 
• What are the difficulties the translators have faced while translating the 
Qurʾānic near-synonyms into English? 
• To what extent do the selected translations reflect the referential and 
connotative meanings of the source text? 
• To what extent are the textual features of the source text preserved in the two 
translations? 
• What strategies are adopted by the two translators to ensure interaction 
between the translated text and the Arabic socio-cultural contexts and 
compensate for the loss if any? 
 
To answer the above mentioned questions, the study was conducted on two 
translations of four near-synonymous pairs in the Qurʾān as follows: 
1. ghayth and maṭar ( ثيغ و رطم ) 
2. al-ḥilf and al-qasm (مسقلا و فلحلا) 
3. bakhīl and shaḥīḥ (حيحشو ليخب)    
4. ʿāqir and ʿaqīm ( )ميقع و رقاع    
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The pairs have been selected on the basis of a number of criteria including their 
frequency in the Qurʾān. In addition, these pairs, unlike their use in MSA are used in 
the Qurʾān to represent more subtle nuances and they indicate several connotative 
shades of meanings. Moreover, the pairs have been repeated frequently in different 
contexts of the Qurʾān reflecting similar or slightly different shades of meaning. This 
has enabled the researcher to evaluate the use of the near-synonyms and their 
translations in different contexts and thus to have a better understanding of the 
environments in which these lexical items appear.  
The study has referred to two translations namely Ali’s The Holy Qur’an: Translation 
and Commentary (1934), which is considered by a number of scholars to be one of the 
earliest and the most popular Qurʾānic translation. The researcher has relied on the 
electronic version which is available online at the Royal Āl al-Bayt Institute for 
Islamic Thought.
1 Irving’s (2002) The Qurʾān: The First American Version2, on the 
other hand, is one of the most recent translations of the Qurʾān and the first American 
version. The translations represent two different schools of thoughts. The former is 
source-oriented in the sense that Ali has attempted to render the source text faithfully 
and puts little emphasis on the naturalness of the translation to the target readers. The 
latter, however, is a target-oriented translation. Irving has naturalized it to 
accommodate the target reader to the extent that not even a single footnote is given.  
The present study has not concerned itself with all aspects of unnaturalness in the two 
translations. Rather, it has focused on the aspect of near-synonymy of the selected 
pairs in their Qurʾānic contexts. The Qurʾān carries an abundance of near-synonyms 
with minute differences and thus they create a lot of confusion to the translators, 
whether freelance or professional.   
 In addition, the study has examined how the two translations reflect and maintain the 
denotative and connotative aspects of the Qurʾānic near-synonyms. It has also 
investigated the extent to which the translators have considered the context of the 
original Qurʾānic verses and to what degree they have preserved the denotative and 
connotative meaning and textuality standards in their translations. That is to say, the 
shifts that have taken place in the translations in terms of lexical as well as textuality 
                                                          
1 http://www.altafsir.com/index.asp 
2 http://arthursclassicnovels.com/koran/koran_irving11.html 
 
 
 
 
300 
 
aspects have also been examined. The study has, therefore, given equal attention to 
lexical and textual aspects of the near-synonyms under investigation.  
 
13.2 Summary of Findings  
 
It is the researcher’s considered conclusion that translation of near-synonyms should 
consider a number of translation units in a hierarchy starting with words and ending 
with the textual and extratextual levels. The consideration of all these levels may lead 
to a translation that is faithful to a great extent to the original Qurʾānic text. 
  
To achieve total lexical or textual equivalence is not tenable in ordinary literary texts 
let alone in a sacred text like the Qurʾān or the Bible. Thus, as opposed to the widely-
held view that translation is a matter of interlingual synonyms, the researcher supports 
the view of those who believe that translation may not be “inter-lingually fully 
achieved at all levels since full synonymy does not intra-lingually exist” (Al-Azzam, 
2005, p.90). It is the responsibility of the translators to be aware of the subtle nuances 
and minute distinctions in meaning between near-synonyms with a view to finding the 
lexical item that has the right expressive meaning.  
Translating near-synonyms in a religious text like the Qurʾān is even more arduous 
than translating near-synonyms in other genres because the religious genre, to which 
the Qurʾān belongs, has “more connotative meanings and therefore universality of 
terms does not prevail” (Al-Azzam, 2005, p.91). This is however in contrast to 
scientific and technical terms which “may be universal and thus entail one-to-one 
correspondence” (2005, p.91). 
 
Although ghayth and maṭar, for instance, share the meaning of water coming from the 
sky, they do have different attitudinal, associative, allusive, and affective shades of 
meaning.  Despite the fact that the term maṭar is used in both MSA and CA to refer to 
generic “rain” this does not justify considering ghayth and maṭar as synonymous in 
the Qurʾānic context.  
 
The study concludes that Ali and Irving could not provide reasonable renderings for 
ghayth in a number of Qurʾānic contexts. Ali, for instance, has considered it as an 
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absolute synonymy of maṭar and has given “rain” in most of the verses as an 
equivalent for it.  Irving, on the other hand, has inappropriately rendered ghayth as 
“showers”. In this sense, “shower” refers to a degree of rain which is not intended by 
the original context. Thus, the translation of ghayth suffers from some deficiencies, as 
it does not imply mercy or relief which is intended by the original Qurʾānic context. 
Likewise, maṭar has been rendered as “rain” by both translators. By doing this, they 
have successfully maintained the denotative meaning, though they differ in relating it 
to the context of situation.  
In the same vein, the study concludes that both translators have mistakenly rendered 
bakhīl and shaḥīḥ in such a way that the translations violate the sacredness of the 
Holy Qurʾān. They have thus presented to the target reader a mere external 
interpretation of the meaning. The diverse contexts of al-shuḥ, in particular, have 
posed a problem to the two translators. They have translated the term by using general 
terms such as covetousness, avarice, greed, grasping, skimping and it is hardly 
distinguishable from bakhīl. It may be argued that the negligence of the context has 
induced the translators to use such generic terms and hence made the translated texts 
misleading. Even worse, the use of such terms may evoke negative associations in the 
mind of the target reader. 
 
The translators have also experienced some problems while translating the Qurʾānic 
near-synonymous pair al-ḥilf and al-qasm. In several contexts, they have treated both 
lexical items as synonymous. However, the two terms represent different senses in the 
Qurʾānic contexts. The researcher arrives at the conclusion that while al-ḥilf can be 
best used in the context of taking intentional insincere oaths, al-qasm is used in the 
context of taking sincere solemn oaths. These striking differences between the two 
terms went unnoticed by the two translators in several contexts.      
 
As for ʿāqir and ʿaqīm, the study has concluded that the translators have failed to pick 
up the main differences between the two terms. In some contexts, they have 
considered them absolute synonyms and used them interchangeably. A study of the 
various Qurʾānic contexts of the terms reveals major differences between the two that 
have been lost in the translations. In the opinion of the researcher, the term ʿāqir is 
equivalent to what doctors call infertility or subfertility, i.e., the inability to bear 
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offspring due to health problems or it may even be the case of a person who was once 
fertile, while the fitting translation for ʿaqīm is sterility or the complete inability to 
give birth. 
 
Nevertheless, it is obvious that a certain kind of hyperonomy-hyponomy relation 
exists between the near-synonymous pairs examined in the study. In the case of a 
normal literary text, a translator may easily resort to the use of a TT particular or 
general term if he does not find full equivalence for a source text expression (Dickins 
et al., 2002). In translating the Qurʾān, however, the hyperonymy-hyponomy 
relationship which shows inclusion or entailment must be considered and if this 
relation remains uncovered in the TL, it can be explained through commentaries and 
footnotes (Al-Azzam, 2005, pp.92-93).   
Evidently, the analysis of the pairs under investigation has proven that translating the 
Qurʾān in general and near-synonyms in particular is an arduous task. The translator 
should handle the meaning of the original near-synonyms with utmost care and should 
not depend on his/her intuitions. Considering the denotative meaning does not suffice. 
The translator is rather required to investigate some key extra-textual factors before 
embarking on translating them. Apart from the linguistic context of the item in 
classical Arabic-lexicons, the context of situation and the context of culture of a 
particular verse need to be thoroughly examined. Reference to reliable exegeses is 
significant and considerable to understand the context of the verse as well as the 
precise meaning of the lexical item in the text. Any ignorance of the context of 
situation (the reasons for the revelation of the verses) will affect the periodical waves 
of information flow, i.e., the way information is organized as a text unfolds (Martin & 
Rose, 2007, p.175). In extension, the negligence of context will also affect the two 
criteria of fidelity and accuracy which the religious translation should meet.  
The study has answered the initial questions set out in chapter I that Irving has been 
unable to produce a translation that communicates the same message that the Qurʾānic 
ST intends for its readership. He has not resorted to the use of footnotes, glossaries 
and end notes perhaps wanting his translation to read naturally without any 
interruptions. However, this might leave the reader with a serious dilemma. Ali, on 
the other hand, has given extended commentaries for most of the selected verses 
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though such commentary sometimes does not give sufficient information of the 
historical and cultural background of the situation and context under analysis.  Blight 
(2005, p.8) put it very clearly that: 
Although background information is not communicated by the source text 
itself, some of this information is needed by the readers of a translation so that 
they can adequately understand the text. When the readers do not know this 
information, it needs to be provided by a judicious use of footnotes. 
In so far as the strategies adopted in the translations is concerned, it is clear that 
between the two, Ali’s translation is better than Irving’s in the sense that it is more 
informative. 
The study has also proved the necessity of the linguistic approach to translating near-
synonymy from Arabic into English that considers meaning in use and gives optimal 
significance to every element in the text starting from the word level up to text level 
elements such as cohesion relations (Ish-Shihri, 2009) taking into account the 
communicative values conveyed by the text. It also has the advantage of taking the 
readers’ responses to the translation into consideration through the process of 
analyzing the selected verses.  
 
The researcher also concludes that a lot of the Qurʾān translator’s problems, while 
translating near-synonyms, are attributed to the inadequate background of the 
contextual and socio-cultural factors. The awareness of the original meaning will 
certainly help the translator to find plausible relevant equivalents which reflect the 
spirit of the original text and the limitations of the target language audience. In fact, 
the translator’s main aim is to communicate the ST message as clearly and effectively 
as possible. A translator of a religious text has a more difficult task. The translation 
should meet the criteria of fidelity and accuracy. The translators are usually torn 
between creating faithful renderings and making their translation sound natural as 
well as fitting to the TT. Although Ali and Irving have attempted to remain faithful to 
the original, their translations do not, unfortunately, seem to be successful at the 
lexical level. This does not imply any incompetence on their part. They may have 
come under pressure of certain textual-contextual considerations, which may have 
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driven them away from the implied meaning of the original sacred text. The various 
challenges at the level of meaning may also be attributed to several other factors such 
as the complexity of the Qurʾān as a genre, the ignorance of reliable exegeses, the 
ignorance of the context of use and context of culture as well as the lack or absence of 
lexicalization in the TL. All these factors should be taken into account to 
communicate the ST message as faithfully and effectively as possible.   
The study has also shown that the problems involved in translating Qurʾānic near-
synonyms into English have not only affected the denotative and connotative 
meanings of the terms. Rather, they are bound to affect the textuality and the texture 
of the Qurʾānic text as a whole. Translation should also be textual. The notion of text 
and textuality, as Toury (2006, p.58) observed “replaces the mythical conviction that 
translation merely involved ‘languages’, which has rendered the study of translation a 
little more than a sideshow of Contrastive and Applied Linguistics.” The concept of 
text “came to assume almost mythical proportions” (Toury, 2006, p.58). The study 
has revealed that both translators, with varying degrees, have at times failed to 
preserve some of the standards of textuality. Though both translators have managed to 
render the steady progression of theme without omitting any paragraphs, the study has 
shown different instances of incoherence. This violation of the coherence standard of 
textuality is attributed to the lack of appropriate relative continuity of senses and the 
loss of the ST cohesive devices such as: pro-form, conjunction, hysteron and proteron 
etc. In some cases, the standards of acceptability, informativity and intertextuality 
have also been violated. Besides, the standard of situationality has been “flouted”, in 
Grice’s terms in both the translations under investigation. In short, although the TTs  
are not expected to be as cohesive, coherent, informative and intertextual as the 
source Qurʾānic text, they are not as cohesive, coherent, informative, etc. as they 
should be. The study has shown that translating near-synonyms is not a matter of 
rendering the lexical item per se but also the consideration of the text as a whole. The 
translator should, therefore, pay attention to all the standards and not only the 
linguistic elements (i.e. cohesion) but analysis should be extended to include 
coherence, intentionality, acceptability, informitivity, situationality and 
intertextuality. Any negligence or shift in one or all of these standards will ultimately 
affect the accuracy and acceptability of the translations. 
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The researcher suggests that the translators should employ a number of strategies to 
render the Qurʾānic near-synonyms into English and to achieve approximate 
equivalent to the ST. One of those strategies is transliteration. This strategy involves 
retaining the linguistic forms of Arabic while translating it into English (e.g. al-qasm. 
ghayth, etc.).  Qurʾān translators are obliged to consult genuine and reliable exegeses 
to arrive at appropriate semantic and textual relatedness and to remain faithful to the 
meaning of the original. The translator has to try his/her best to preserve and be more 
attuned to the historical and cultural elements of the original text. The use of 
annotated explanations is required even if they are likely to impede the naturalness of 
the translated text. It is an accepted fact that the translator, however skilful, cannot 
produce a natural translation to the target audience to match the naturalness of the 
original to the source audience. While translating the Qurʾān, an exegetic translation 
is, therefore, unavoidable. The researcher suggests that the loss of meaning can be 
compensated by exegeses, in addition to the marginal notes or clarifications in 
brackets or footnotes. Adding a footnote or a glossary is sometimes perceived as an 
unwanted interference in the flow of the translated text. In his translation to Maḥfūẓ’s 
Midaq Alley, for example, Le Gassick (1992, pp. xi-xii) pointed out: 
Words relating to aspects …. Muslim cultural life for which we have no 
parallel, have been given brief descriptive definitions within the text where 
essential. The only alternative, a glossary and notations, would seem 
unfortunate in a work of creative fiction, a cumbersome and largely 
unnecessary barrier between the work and its reader. 
Along with the popular exegeses, Qurʾān translators should also have sound 
knowledge of ḥadīth, the life of the Prophet, books of Islamic law (sharīʿah) and the 
various Islamic terms. The Qurʾān translator should also refer to all the massive 
Encyclopedia of Islam and World Religion, Arabic-English dictionaries of Islamic 
terms and different softwares that may facilitate the task of the translator. 
Although the researcher agrees that too many items in the glossary or footnotes may 
disturb the flow of a fictional text, the researcher believes that bland translation 
deprives the reader of the flavor of the original text. Besides, in the case of a sacred 
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text like the Qurʾān and the Bible, fidelity should be given priority to the achievement 
of the effect on the target audience. What is called equivalence effect by some 
researchers (Nida, 1964; Nida & Taber, 1969) can hardly be achieved while 
translating the Qurʾān.  
 
The researcher, based on the findings of the study, wishes to stress that absolute 
synonyms does not exist in the Qurʾān. Rather, the subtle differences in meaning or 
usage among what is called synonymous lexical items are mainly context-dependent.  
 
13.3  Summary of Suggestions for Sacred Texts Translators 
 
The researcher finds it helpful to provide the following suggestions as a contribution 
towards helping the translators of sacred texts to overcome their obstacles and 
improve the quality of religious translation through appropriate strategies: 
• The researcher stresses the pressing need for sound knowledge of translation 
theories which constitutes a very important role along with exegetical 
knowledge to produce more informative and effective translation. Translators 
should keep abreast with current developments in the field of translation 
studies in terms of related theories and practices.  
• In religious translation, the translator should consult the main exegetical works 
such as al-Zamakhsharī (linguistic); al-Rāzī (philosophical); al-Ṭabarī, al-
Suyūṭī (intertextual ); al–Qurṭubī (jurisprudence ) and al-Thaʿālibī (historical). 
• The translator should be aware of the direct connotative shades of meaning 
while translating into the TT. Akbar (1978, p.3) indicated that it is difficult to 
transfer accurately into English every shade of meaning that is contained in the 
Arabic word of the Qurʾān. It is for this reason that Akbar (1978, p.4) argued 
for the use of explanatory notes while translating the Qurʾān. 
• The researcher suggests the communicative translation strategy to be adopted  
and to avoid ponderous literal translation of the Qurʾān. Barnwell (1983, p.19) 
argued that “the translator’s goal is to translate the meaning of the message.” 
The researcher, therefore, gives priority to the faithfulness of the ST message. 
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It is this aim that the translator strives to produce, leaving the reader convinced 
and satisfied with the information given. 
• Full awareness of the various linguistic, rhetorical, historical and socio-
cultural backgrounds of the Qurʾān discourse. Abdul-Raof (2001, p.2) added 
that the Qurʾān translator needs also “an advanced knowledge in Arabic 
syntax and rhetoric in order to appreciate the complex linguistic and rhetorical 
patterns of Qurʾānic structures.” 
• Translating lexical items should be context dependent, concentrating on the 
context of situation and culture as well. The researcher lays great emphasis on 
the context and the models of context suggested by the translation theorists 
(e.g. Matthiessen et al., 2008, p.191; Hatim & Mason’s, 1990, p.58; Hervey et 
al., 1992, p.216; De Beaugrande & Dressler, 1981) which can practically be 
considered “an ancillary factor in identifying the intended meaning and 
‘dumping’ the other” (Kharabsheh, 2008, p.37). 
• The researcher draws the reader’s attention to one of the major Qurʾānic 
features which is the use of parables. For example, some of them are long and 
occupy a whole Qurʾānic chapter such as Lūṭ, Thamūd, ʿĀd and others. The 
intertextual reference in such stories is of great help to translators to avoid 
misunderstanding or misleading the TL reader. 
• The problem of translating religious terminology needs a mutual collaborative 
effort by translators in the Eastern and Western World. A team of professional 
translators and linguists of both the ST and TT languages is needed to 
coordinate efforts and come up with acceptable, agreeable equivalents to 
questionable terms.  
• Translators have to find solutions to the problems of translation such as 
linguistic or cultural “untranslatability”, being able to manage losses and 
gains, solutions to near-synonyms, lexical ambiguity, metaphorical 
expressions and other textural aspects through various mechanisms such as 
compensation, loans, annotated notes, adaptation, transliteration, paraphrasing, 
analogies, etc. Evocative names, for instance, are better transliterated than 
translated. The translator should then supply the reader with informative  
footnotes. 
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13.4  Recommendations for Further Research 
 
In the light of the findings of the study, the researcher recommends a number of areas 
for further research with a view to enrich the field of translation in general and Qurʾān 
translation in particular as follows: 
1- The application of the same approach used in this study to other pairs of near-
synonyms in the Qurʾān. Each pair of the following examples shares the same 
core meaning as indicated in the parentheses: 
1) داؤفو بلق   qalb and fūʾād (heart) 
2) افع و حفص  ṣfaḥa and ʿfā (forgive) 
3) باتكو رفس  sifr and kitāb (scripture) 
4) و ريعسران   saʿīr and nār ( fire) 
5)  ٍصاق و ديعب  baʿīd and qāṣin (distant in space) 
6) و عوج ةصمخم    jūʿ and makhmaṣah (being hungry) 
 
2- A detailed study which applies the method presented in this study to other 
Islamic texts such as Prophetic traditions (ḥadīth) and jurisprudence. Yet, it is 
also possible to investigate different literary genres. 
3- A further thorough study that analyzes the problems involving translating  
polysemy, antonymy, metonymy, collocations and lexical ambiguity in the 
Qurʾān. This research could be applied not only to Arabic and English, but 
also to Arabic and other languages which are genetically unrelated. 
4- A detailed study that employs a context-based linguistic approach to 
translating sacred text incorporating insights from SFL (Systemic Functional 
Linguistics). The researcher proposes to explore the theoretical problems in 
religious translated texts through a systemic functional perspective and other 
theories with emphasis on meaning and context. In other words, the problems 
of meaning in some selected sūrahs or verses can be classified and intensively 
studied from the point of view of Halliday’s (1985/1994; Halliday & 
Matthiessen, 2004) SFG and other genre and/or text-based translation models 
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such as De Beaugrande & Dressler’s (1981) textual model; Hatim & Mason’s 
(1990) Sociometic model, House’s (1977, 1997) model of Translation Quality 
Assessment, Baker’s (1992) Text and Pragmatic Analysis model and Register 
Analysis model of  Hervey et al. (1992). These models can be systematically 
employed in an eclectic approach to help the researcher in future to examine 
the problems encountered  by other translators of the Holy Qurʾān and other  
sacred text. 
5- Integrating this study, and other similar studies, into the course of Translation 
Teaching in Arabic and English courses in Yemeni and other Arab universities, 
translation theory and pragmatics.  
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Appendix I 
Arabic Near-Synonyms: Context and Translation  
(Ghayth vs. Maṭar)  
Ghayth  
  
1- ”  ُل ﱢَزُني ىِذﱠلٱ َُوھَو َثۡيَغۡلٱ  ُهَتَمۡحَر ُرُشَنيَو ْاُوَطَنق اَم ِدَۡعب ۢنِم ۚۥ ُديِمَحۡلٱ ﱡِىلَوۡلٱ َُوھَو “. ) 28:42(  
(1a): Wa huwa alladhī yunazzil al-ghayth min baʿd mā qanaṭū wa yanshur raḥmatah 
wa huwa al-Walī al-Ḥamīd. 
The verse has been translated by Ali and Irving as (1b) and (1c) respectively: 
(1b): “ He is the One that sends down rain (even) after (men) have given up all hope, 
and scatters His Mercy (far and wide). And He is the Protector, Worthy of all 
Praise. ” 
(1c):  “He is the one who sends down showers after they have lost hope, and scatters 
His mercy aboard. He is the Praiseworthy Patron! ” 
 
     
2 -”  ُهَدنِع َ ﱠWٱ ﱠِنإ  َُنيَو ِةَعا ﱠسلٱ ُمۡلِع ۥ ُل ﱢز َثۡيَغۡلٱ  ِماَحَۡرۡلأٱ ِىف اَم َُملَۡعيَوۖا ً۟دَغ ُبِۡسَڪت اَذا ﱠم ٌ۟سَۡفن ىِرَۡدت اَمَو ۖ  ىِرَۡدت اَمَو 
 ُتوَُمت ٍ۟ضَۡرأ ﱢَىِأب ُۢسَۡفنۚ ُۢرِيبَخ ٌمِيلَع َ ﱠWٱ ﱠِنإ “ ).34:31﴾  
 (2a): Inna Allāh ʿindah ʿilm al-sāʿat wa yunazzil al-ghayth wa yaʿlam mā fī l-arḥām 
wa mā tadrī nafs mādhā taksib ghadan wa mā tadrī nafs bi-ayy arḍ tamūt inna 
Allāh ʿAlīm Khabīr. 
 (2b): “ Verily the knowledge of the Hour is with God (alone). It is He Who sends 
down rain, and He Who knows what is in the wombs. Nor does anyone know 
what it is that he will earn on the morrow: Nor does anyone know in what land 
he is to die. Verily with God is full knowledge and He is acquainted (with all 
things). ” 
(2c): “God the All-Knowing, God has knowledge about the Hour. He sends down 
showers and knows whatever wombs contain. Yet no person knows what he 
will earn tomorrow, nor does any person know in what land he will die. Still, 
God is Aware, Informed! ” 
 
 
 
 
 
3-”  ِلٲَوَۡمۡلأٱ ِىف ٌُ۟رثاََكتَو ۡمَُكنَۡيب ُۢرُخَاَفتَو ٌَ۟ةنيِزَو ٌ۟وَۡھلَو ٌ۟بَِعل َايۡن ﱡدلٱ ُةَٰويَحۡلٱ اَمﱠَنأ ْآوَُملۡعٱ ِد ٰـ َلَۡوۡلأٱَو ۖ َِلثَمَك  ٍثۡيَغ  َراﱠفُكۡلٱ َبَجَۡعأ
 ُُهتَاَبن ا ً۟م ٰـ َطُح ُنوَُكي ﱠُمث ا ًَّ۟رفۡصُم ُهٰٮََرَتف ُجيَِہي ﱠُمث ۥۖ  ٌ۟نٲَوۡضِرَو ِ ﱠWٱ َن ﱢم ٌ۟ةَِرفۡغَمَو ٌ۟ديِدَش ٌ۟باَذَع ِةَرَِخۡلأٱ ِىفَو ۚ ٓاَيۡن ﱡدلٱ ُةَٰويَحۡلٱ اَمَو 
 ِروُرُغۡلٱ ُع ٰـ َتَم ﱠِلاإ“ . )57:20(  
 
(3a): Iʿlamū annamā l-ḥayāt al-dunyā laʿib wa lahw wa zīnah wa tafākhur baynakum 
wa takāthur fī l-amwāl wa-l-awlād kamathal ghayth aʿjaba l-kuffār nabātuh 
thumma yahīju fa tarāhu muṣfarran thumma yakūn ḥutāman wa fī l-ākhirah 
ʿadhāb shadīd wa maghfirah min Allah wa riḍwān wa mā l-ḥayāt al-dunyā illā 
matāʿ al-ghurūr. 
 (3b): “Know ye (all), that the life of this world is but play and amusement, pomp and 
mutual boasting and multiplying, (in rivalry) among yourselves, riches and 
children. Here is a similitude: How rain and the growth which it brings forth, 
delight (the hearts of) the tillers; soon it withers; thou wilt see it grow yellow; 
then it becomes dry and crumbles away. But in the Hereafter is a Penalty severe 
(for the devotees of wrong) and Forgiveness from God and (His) Good Pleasure 
(for the devotees of God). And what is the life of this world, but goods and 
chattels of deception? ” 
(3c): Know that worldly life is merely a sport and a pastime [involving] worldly show 
and Competition among yourselves, as well as rivalry in wealth and children. It 
may be compared to showers where the plantlike amazes the incredulous: then 
it withers away and you see it turning yellow; soon it will be just stubble. In the 
Hereafter there will be severe torment and forgiveness as well as approval on the 
part of God. Worldly life means only the enjoyment of illusion.” 
  
4 -” ِهِيف ٌ۟ماَع َِكلٲَذ ِدَۡعب ۢنِم ِىتَۡأي ﱠُمث ُثاَُغي نوُرِصَۡعي ِهِيفَو ُساﱠنلٱ“. 49:12) .(  
(4a): Thumma yaʾtī min baʿd dhālik ʿāmm fī-hi yughāth al-nās wa fī-hi yaʿṣirūn. 
 The verse has been translated as (4b) and (4c):                                                                
(4b): “Then will come after that (period) a year in which the people will have 
abundant water, and in which they will press (wine and oil). ” 
(4c): “Then a year will come after that when people will receive showers, and in 
which they will press [grapes]. ” 
 
5-” يز ُديُرت ُمھنَع َكانيَع ُدَعت لاَو ۖ َُهھجَو َنوديُري ﱢىِشَعلاَو ِةٰودَغلِاب ُمھﱠبَر َنوعَدي َنيذﱠلا َعَم َكَسَفن ِربصاَو ِةٰويَحلا ََةن
﴿ اًطُُرف ُهُرَمأ َناكَو ُهٰٮَوھ ََعبﱠتاَو انِركِذ نَع َُهبَلق انَلفَغأ نَم عُِطت لاَو ۖ اين ﱡدلا٢٨﴾. ﱡقَحلا ُِلقَو  نِمُؤيَلف َءاش نََمف ۖ مُكﱢبَر نِم
 
 
 
 
 نِإَو ۚ اُھقِدارُس مِِھب َطاَحأ اًران َنيِمل
ّٰظِلل انَدتَعأ ّاِنإ ۚ ُرفَكيَلف َءاش نَمَووثيَغتَسي ااوثاُغي   َۚهوجُولا ىِوَشي ِلھُملاَك ٍءاِمب
﴿ ًاَقَفترُم تَءاسَو ُبارﱠشلا َسِئب٢٩﴾.لا اُولِمَعَو اونَماء َنيذﱠلا ﱠِنإ ًلاَمَع َنَسَحأ نَم َرَجأ ُعيُضن لا ّاِنإ ِتِٰحل ّٰص
﴿٣٠﴾. ًرضُخ ًاباِيث َنوَسبَليَو ٍَبھَذ نِم َرِواَسأ نِم اھيف َنوﱠلَُحي ُرٰھَنلأا ُمِِھتَحت نِم ىرَجت ٍندَع ُت ّٰنَج ُمَھل َِكئٰلُوأ نِم ا
 ﱠثلا َمِعن ۚ ِِكئاَرلأا َىلَع اھيف َنئـِكﱠتُم ٍقَرَبتِسإَو ٍسُدنُساًَقَفترُم َتنُسَحَو ُباو“. ﴿٣١﴾ 
                                                                                                              
 (1a). Wa iṣbir nafsak maʿa alladhīn yadʿūn rabbahum bi-l-ghadāt wa-l-ʿashī yurīdūn 
wajhah wa lā taʿdu ʿaynāk ʿan-hum turīd zīnah al-ḥayāt al-dunyā wa lā tuṭiʿ 
man aghfalnā qalbah ʿan dhikrinā wa ittabaʿa hawāhu wa kāna amruh 
furuṭan.(28).Wa qull al-ḥaqq min rabbikum fa man shāʾa fa-l-yuʾmin wa man 
shāʾa fa-l-yakfur innā aʿtadnā li-l-ẓālimīn nāran aḥāṭa bi-him surādiquhā wa 
in yastaghīthū yughāathū bi-māʾ ka-l-muhl yashwī l-wujūh biʾsa l-sharāb wa 
sāʾat murtafaqan.(29). Inna alladhīn āmanū wa ʿamilū l-ṣāliḥāt innā lā nuḍīʿ 
ajr man aḥsana ʿamalan (30). Ulāʾik lahum jannāt ʿadn tajrī min taḥtihim al-
anhār yuḥallawn fī-hā min asāwir min dhahab wa yalbasūn thiyāb khuḍran 
min sundus wa istabraq muttakiʾīn fī-hā ʿalā l-arāʾik niʿma l-thawāb wa 
ḥasunat murtafaqan. (31).  
 
(1b): “And keep thy soul content with those who call on their Lord morning and 
evening, seeking His Face; and let not thine eyes pass beyond them, seeking the 
pomp and glitter of this Life; no obey any whose heart We have permitted to 
neglect the remembrance of Us, one who follows his own desires, whose case 
has gone beyond all bounds. (28). Say, “The truth is from your Lord”: Let him 
who will believe, and let him who will, reject (it): for the wrong-doers We have 
prepared a Fire whose (smoke and flames), like the walls and roof of a tent, 
will hem them in: if they implore relief they will be granted water like melted 
brass, that will scald their faces, how dreadful the drink! How uncomfortable a 
couch to recline on!: (29) As to those who believe and work righteousness, 
verily We shall not suffer to perish the reward of any who do a (single) 
righteous deed. (30). For them will be Gardens of Eternity; beneath them rivers 
will flow; they will be adorned therein with bracelets of gold, and they will 
wear green garments of fine silk and heavy brocade: They will recline therein 
on raised thrones. How good the recompense! How beautiful a couch to recline 
on! (31) ” 
 
 
 
 
(1c): “Restrain yourself concerning those who appeal to their Lord in the morning and 
evening, wanting His presence; yet do not let your eyes wander too far from 
them, desiring the attraction of worldly life. Do not obey anyone whose heart 
We allow to neglect remembering Us, so he pursues his own whim. His case 
results in dissipation.  SAY: “Truth comes from your Lord. Let anyone who 
wishes to, believe, and anyone who wishes to, disbelieve.” 
 
Maṭar  
                                                            
 ” -1َانَۡرطَۡمأَو  مِھَۡيلَع ًَ۟رط ﱠماۖ    َنيِمِرۡجُمۡلٱ َُةِبق ٰـ َع َناَك َفۡيَڪ ُۡرظنَﭑف“. )7:84(.  
(1a) Wa amṭarnā ʿalayhim maṭaran fa unẓur kayfa kāna ʿāqibah al-mujrimīn .   
 (1b) “And we rained down on them a shower (of brimstone): Then see what was the 
end of those who indulged in sin and crime! ” 
(1c) “We sent a rain down on them: look how the outcome was for such. ”                
                  
2-” َانَۡرطَۡمأَو  مِھَۡيلَعا ًَ۟رط ﱠمۖ   َف َٓءاَس  َُرطَم  َنيِرَذنُمۡلٱ“. (173:26) .       
(2a): Wa amṭarnā ʿalayhim maṭaran fa sāʾa maṭar al-mundharīn. 
(2b): “We rained down on them a shower (of brimstone): and evil was the shower 
on those who were admonished (but heeded not)! ”                                  
(2c): “We sent a rain down upon them. How evil was such a rain for those who had 
been warned! ” 
3-”  َانَۡرطَۡمأَو  مِھَۡيلَعا ًَ۟رط ﱠمۖ    َٓءاََسف َُرطَم  َنيِرَذنُمۡلٱ(58:27) “. . 
(3a): Wa amṭarnā ʿalayhim maṭaran fa sāʾa maṭar al-mundharīn 
(3b):“And We rained down on them a shower (of brimstone): and evil was the   
shower on those who were admonished (but heeded not). ” 
(3c): “We sent a rain down upon them; how evil was such rain for those who had   
been warned! ” 
 
” -4  ِراَع ُهَۡوأَر ا ﱠَمَلف ٌ۟ضِراَع اَذ ٰـ َھ ْاُولَاق ۡمِِہَتيِدَۡوأ َِلبَۡقتۡس ﱡم ا ً۟ضَانُرِطۡم ﱡمۚ  ِۦِهب ُمتۡلَجَۡعتۡسٱ اَم َُوھ َۡلبۖ  ٌ۟مِيَلأ ٌباَذَع َاہِيف ٌ۟حيِر “. 
)46:24( 
(4a): Fa lammā raʾawhu ʿāriḍan mustaqbil awdiyatihim qālū hādhā ʿāriḍ mumṭirunā 
bal huwa ma istaʿjaltum bi-hi rīḥ fī-hā ʿaḍhāb alīm. 
 
 
 
 
 (4b): “Then, when they saw the (Penalty in the shape of) a cloud traversing the sky, 
coming to meet their valleys, they said, “This cloud will give us rain!” “Nay, it 
is the (Calamity) ye were asking to be hastened!- A wind wherein is a Grievous 
Penalty! ” 
(4c): “When they saw it as a disturbance advancing on their valleys, they said: “This 
is some storm which will bring us rain.” Rather it was what you sought to 
hasten up for yourselves, a wind containing painful punishment, which would 
demolish everything at its Lord’s command. ”   
 
 
 5-”   ... ن ﱢم ى
ًَ۟ذأ ۡمُِكب َناَك ِنإ ۡمُڪَۡيلَع َحَانُج َلاَو ٍَرط ﱠم  ۡمَُكتَِحلَۡسأ ْآوُعََضت َنأ ٰٓىَضۡر ﱠم ُمتنُك َۡوأۖ ۡمُكَرۡذِح ْاوُذُخَو ۗ َ ﱠWٱ ﱠِنإ 
ا ً۟نيِھ ﱡم ا ً۟باَذَع َنيِِرف ٰـ َكِۡلل ﱠدََعأ“.)(102:4   
(5a): … wa lā junāḥa ʿalaykum in kāna bi-kum adhā min maṭar aw kuntum marḍā an 
taḍaʿū asliḥatakum wa khudhū hidhrakum inna Allāh aʿadda li-l-kafirīn 
ʿathāban muhīnan 
(5b): “But there is no blame on you if ye put away your arms because of the 
inconvenience of rain or because ye are ill; but take (every) precaution for 
yourselves. For the Unbelievers God hath prepared a humiliating punishment. ” 
(5c):  “Nor will it be held against you if you are bothered by rain or are ill should you 
lay down your weapons and take [similar] precautions for yourselves. God has 
prepared humiliating torment for disbelievers. ”    
 6-”  َكِدنِع ۡنِم ﱠقَحۡلٱ َُوھ اَذ ٰـ َھ َناَك ِنإ ﱠُمھﱠللٱ ْاُولَاق ِۡذإَو ۡرِطَۡمَأف  ٍ۟مِيَلأ ٍباَذَِعب َاِنتۡئٱ َِوأ ِٓءاَم ﱠسلٱ َن ﱢم ً۟ةَراَجِح َانَۡيلَع“. )32:8(   
(6a): Wa idh qālū Allāhumma in kāna hādhā huwa l-ḥaqq min ʿindik fa amṭir ʿalaynā 
ḥijārah min al-samāʾ aw iʾtinā bi-ʿadhāb alīm. 
(6b): “Remember how they said: “O God if this is indeed the Truth from Thee, rain 
down on us a shower of stones form the sky, or send us a grievous penalty.” 
(6c): “When they say: “O God, if this is the Truth from You, then rain down stones 
from Heaven on us, or give us painful torment!” God is not apt to punish them 
while you are among them, nor will God be their tormentor so long as they seek 
forgiveness. ” 
 
7- ”  َنُولَسۡرُمۡلٱ ٍطُول َلاَء َٓءاَج ا ﱠَمَلف)٦١ ( َلَاق  َنوُرَڪن ﱡم ٌ۟مَۡوق ۡمُكﱠِنإ)٦٢ ( َنوَُرتَۡمي ِهِيف ْاُوناَك اَِمب َك ٰـ َنۡئِج َۡلب ْاُولَاق
)٦٣ ( َنُوقِد ٰـ ََصل اﱠِنإَو ﱢقَحۡلِﭑب َك ٰـ َنَۡيَتأَو)٦٤ ( ۡمُكنِم ِۡتَفتَۡلي َلاَو ُۡمھَر ٰـ َبَۡدأ ِۡعبﱠتٱَو ِلۡيﱠلٱ َن ﱢم ٍ۟عِۡطِقب َِكلَۡھِأب ِرَۡسَأف ْاوُضۡمٱَو ٌ۟دََحأ
 َنوُرَمُۡؤت ُثۡيَح)٦٥ ( َنيِِحبۡص ﱡم ٌ۟عُوطۡقَم ِءَٓلآُؤ ٰـ َھ َِرباَد ﱠَنأ َرَۡمۡلأٱ َِكلٲَذ ِهَۡيِلإ َٓانۡيََضقَو)٦٦ ( َِةنيِدَمۡلٱ ُلَۡھأ َٓءاَجَو
 
 
 
 
 َنوُرِشَۡبتَۡسي)٦٧( ِنوُحَضَۡفت ََلاف ِىفۡيَض ِءَٓلآُؤ ٰـ َھ ﱠِنإ َلَاق)٦٨ ( َو ِنوُزُۡخت َلاَو َ ﱠWٱ ْاُوقﱠتٱ)٦٩ ( ِنَع ََكھَۡنن َۡملََوأ ْآُولَاق
 َنيَِمل ٰـ َعۡلٱ)٧٠ ( َنِيلِع ٰـ َف ُۡمتنُك ِنإ ِٓىتَاَنب ِءَٓلآُؤ ٰـ َھ َلَاق)٧١ ( َنُوھَمَۡعي ۡمِِہتَرۡكَس ِىَفل ُۡمہﱠِنإ َكُرۡمََعل)٧٢ ( ُةَحۡي ﱠصلٱ ُُمہۡتَذََخَأف
 َنِيقِرۡشُم)٧٣ ( َاَھِلفاَس َاَہِيل ٰـ َع َانۡلَعََجفَانَۡرطَۡمأَو  ٍلي ﱢجِس ن ﱢم ً۟ةَراَجِح ۡمِہَۡيلَع)٧٤ ( َ۟نيِم ﱢسََوتُمۡلﱢل ٍ۟ت ٰـ ََيَلأ َِكلٲَذ ِىف ﱠِنإ“.  
)٧٥ (  
(2a): Fa lammā jāʾa Āl­Lūṭ al-mursalūn .Qāla innakum qawm munkarūn. Qālū bal 
jiʾnāk bi-mā kānū fī-hi yamtarūn . Wa ataynāk bi-l-ḥaqq wa innā laṣādiqūn. Fa 
asri bi-ahlik bi-qitʿ min al-layl wa ittabiʿ adbārahum wa lā yaltafit minkum 
aḥad wa imḍū ḥayth tuʾmarūn.Wa qaḍaynā ilayh dhālik al-amr anna dābir 
hāʾulāʾmaqṭūʿūn muṣbiḥīn .Wa jāʾa ahl al-Madīnah yastabshirūn.Qāla inna 
hāʾulāʾḍayfī fa lā tafḍaḥūn. Wa ittaqū Allāh wa la tukhzūn.Qālū awa lam 
nanhak ʿan al-ʿālamīn.Qāla hāʾulāʾ banātī in kuntum fāʿilīn. La ʿamruk 
innahum la fī sakratihim yaʿmahūn. Fa akhadhathum al-ṣayḥah mushriqīn. Fa 
jaʿalnā ʿaliyahā sāfilahā wa amṭarna ʿalayhim hijaratah min sijjīl. Inna fī 
dhālik la āyāt li-l-mutawassimīn.                                                                           
                                                                           
(2b): “And when the messengers came unto the family of Lot, He said: Lo! Ye are 
folk unknown (to me). (62) They said: Nay, but we bring thee that concerning which 
they keep disputing, (63) And bring thee the Truth, and lo! We are truth-tellers. (64) 
So travel with thy household in a portion of the night, and follow thou their backs. Let 
none of you turn round, but go whither ye are commanded. (65) And We made plain 
the case to him, that the root of them (who did wrong) was to be cut at early morn. 
(66) And the people of the city came, rejoicing at the news (of new arrivals). He said: 
Lo! They are my guests. Affront me not! (68) And keep your duty to Allah, and 
shame me not! (69) They said; Have we not forbidden you from (entertaining) 
anyone? (70) He said: Here are my daughters, if ye must be doing (so). (71) By thy 
life (O Muhammad) they moved blindly in the frenzy of approaching death. (72) Then 
the (Awful) Cry overtook them at the sunrise. (73) And We turned it upside down and 
We rained upon them stones of heated clay. (74) Lo! Therein verily are portents for 
those who read the signs. (75) ”                                                                                             
 
 (2c): “ When the emissaries came to Lot’s household, he said: “You are folk who 
should be ignored.” (61-62) They said: Rather we have come to you about 
something they have been puzzling over. (63) We have brought you the Truth, 
for we are reliable. (64)Travel with your family at dead of night; you should 
 
 
 
 
follow in their rear, and let none of you glance around! Keep on going wherever 
you are ordered to. (65) We have passed judgment on that case for him so that 
those people’s last remnant shall be cut off once morning dawns for them.” (66)  
The people of the city came up gay with the news. He said: “These are my guests 
so do not disgrace me.(68) Heed God, and do not shame me.”(69) They said: 
“Didn’t we forbid you to have contact with [anyone in] the Universe [outside]?”‘ 
He said: “(70) These are my daughters if you are going to do (something).”(71)  
Upon your life, they were groping along in their drunkenness so the Blast caught 
them at sunrise (72-73) We turned things upside down and rained down stones 
which had been stamped with their names on them. In that are signs for 
investigators; and it lies along a permanent highway. (74-75). ”                            
 
8 -”  َاَھِلفاَس َاَھِيل ٰـ َع َانۡلَعَج َانُرَۡمأ َٓءاَج ا ﱠَمَلفَانَۡرطَۡمأَو  ٍ۟دوُضن ﱠم ٍ۟لي ﱢجِس ن ﱢم ً۟ةَراَجِح َاھَۡيلَع. “ )11:82.(  
 (8a): Fa lammā jāʾa amrunā jaʿalnā ʿāliyahā sāfilahā wa amṭarnā ʿalayhā    ḥijārah 
min sijjīl manḍud… 
(8b): “When our Decree issued, We turned ( the cities) upside and rained down on 
them brimstones hard as baked clay, spread, layer on layer: Marked as from thy 
Lord: Nor are they ever far from those who do wrong. ” 
(8c): “When our command came along, we turned them upside down and rained 
stones on them from tablets which had been sorted out, stamped by your Lord. ”    
                     
-9 ”   ِٓىتﱠلٱ َِةيَۡرقۡلٱ َىلَع ْاَۡوَتأ َۡدَقلَو ۡتَرِطُۡمأ  ََرطَم  ِءۡوﱠسلٱَۚاَھنۡوََري ْاُونُوَڪي َۡمَلَفأ ۚ ا ً۟روُُشن َنوُجَۡري َلا ْاُوناَڪ َۡلب “ (40:25)   
(9a): Wa laqad ataw ʿalā l-qaryah allatī umṭirat maṭar al-sawʾ afa lam yakūnū 
yarawnahā bal kānū lā yarjūn nushūran. 
(9b): “And the (Unbelievers) must indeed have passed by the town on which was 
rained a shower of evil: did they not then see it (with their own eyes)? But they 
fear not the Resurrection. ” 
(9c): “They have come to the town on which an evil rain poured down. Had they not 
seen it? Indeed they had not expected to be reborn whenever they see you, they 
merely treat you as a laughingstock.  
 
  
  
 
 
 
 
Appendix II  
 
(Al-Ḥilf vs. Al-Qasm)  
Al-Ḥilf 
1-” ۡتَمﱠَدق اَِمب َُۢةبيِص ﱡم ُمھَۡتب ٰـ ََصأ ٓاَِذإ َفۡيََكف  َكوُٓءاَج ﱠُمث ۡمِھيِدَۡيأ َنُوِفلَۡحي ًاقِيفَۡوتَو ا ً۟ن ٰـ َسِۡحإ ٓ ﱠِلاإ َٓانۡدََرأ ِۡنإ ِ ﱠWِﭑب.“  )62:4(  
(1a): Fa kayfa idhā aṣābathum muṣībah bi-mā qaddamat aydīhim thumma jāʾūk 
yaḥlifūn bi-Allāh in aradnā illā iḥsān wa tawfīq.                                                
(1b): “How then, when they are seized by misfortune, because of the deeds which 
they hands have sent forth? Then their come to thee, swearing by God: “We meant    
no more than good-will and conciliation!”                                                                        
 (1c): “ How will it be when some disaster strikes them because of what their hands 
have already prepared? Then they will come to you swearing by God: “We only 
wanted to have kindness and success!”   
                                                                            
2-” َن ٰـ َمَۡيۡلأٱ ُمﱡتدﱠقَع اَِمب مُڪُذِخاَُؤي نِك ٰـ َلَو ۡمُِكن ٰـ َمَۡيأ ِٓىف ِوۡغﱠللِﭑب ُ ﱠWٱ ُمُكُذِخاَُؤي َلاۖ ُُهتَر ٰـ ﱠفََكف   ِطَسَۡوأ ۡنِم َنيِك ٰـ َسَم ِةَرَشَع ُماَعِۡطإ ۤۥ
 ِعُۡطت اَم ٍَ۟ةَبقَر ُريِرَۡحت َۡوأ ُۡمُھتَوۡسِك َۡوأ ۡمُكِيلَۡھأ َنوُمۖ ٍ۟ماﱠَيأ َِةث ٰـ ََلث ُمَايَِصف ۡدَِجي ۡمﱠل نََمف ۚ اَِذإ ۡمُِكن ٰـ َمَۡيأ ُةَر ٰـ ﱠفَك َِكلٲَذ  ُۡمتَۡفلَﺣۚ  ْآُوَظفۡحٱَو
 ۡمَُكن ٰـ َمَۡيأۚ ﱠلََعل ِۦِهت ٰـ َياَء ۡمَُكل ُ ﱠWٱ ُنﱢَيُبي َِكلٲَذَك  َنوُرُكَۡشت ۡمُك. “ )89:5 (  
(2a): La yuʾākhidhukumu Allā bi-l-laghw fī aymānikum wa lākin yuʾākhidhukum bi-
mā ʿaqqadtum al-aymān fa kaffāratuh iṭʿām ʿasharah masākīn min awsaṭ ma 
tuṭʿimūn ahlīkum aw kiswatuhum aw taḥrīr raqabah fa man lam yajid fa ṣiyām 
thalathah ayyām dhālik kaffārah aymānikum idhā ḥalaftum wa iḥfaẓū 
aymānakum kadhālik yubayyin Allāh lakum āyātih laʿallakum tashkurūn.  
(2b): “Allah will not call you to account for what is futile in your oaths, but He will 
call you to account for your deliberate oaths: for expiation, feed ten indigent 
persons, on a scale of the average for the food of your families; or clothe them; 
or give a slave his freedom. If that is beyond your means, fast for three days. 
That is the expiation for the oaths ye have sworn. But keep to your oaths. Thus 
doth Allah make clear to you His signs, that ye may be grateful. ” 
(2c): “God will not take you to task for what you may rattle off in your oaths, but He 
does take you task for anything you have sworn to solemnly [and then ignored]. 
Exoneration for it means feeding ten paupers with the average of what you 
would feed your own families, or clothing them, or freeing a captive. Whoever 
does not find the wherewithal [to do so], should fast for three days. This is what 
 
 
 
 
penance involves in order to free yourselves from any oath you have sworn 
[loosely]. Keep your word; thus God explains His signs to you, so you may act 
grateful. ”            
3  -”   ُةَّق ُّشلٱ ُمِہَۡيلَع ۡتَدُعَب ۢنِك ٰـ َلَو َكوُعَب َّتَّلٱ ا ً۟دِصاَق ا ً۟رَفَسَو ا ً۟بيِرَق ا ً۟ضَرَع َناَك َۡولۚ  َنُوِفلۡحَيَسَو  اَنۡجَرَخَل اَنۡعَطَتۡسٱ َِول ِ َّ/ٱِب
 َنوُبِذ ٰـ ََكل ۡمُہ َِّنإ ُمَلۡعَي ُ َّ/ٱَو ۡمُہَُسفَنأ َنوُكِلۡہُي ۡمُكَعَم“.)42:9(  
  
(3a): Law kāna ʿaraḍn qarīban wa safar qaṣid la ittabaʿūk wa lākin baʿudat ʿalayhim 
al-shuqqah wa sayaḥlifūn bi-Allāh law istaṭāʿa  lakharajnā maʿakum yuhlikūn 
anfusahum wa Allāh yaʿlam innahum lakādhibūn.                                                        
                                                            
(3b): “If there had been immediate gain (in sight), and the journey easy, they would 
(all) without doubt have followed thee, but the distance was long, (and weighed) on 
them. They would indeed swear by God, “If we only could, we should certainly have 
come out with you”: They would destroy their own souls; for God doth know that 
they are certainly lying.”                                                                                                  
                                                                                                                 
(3c): “March forth light or heavy [-armed], and strive in God’s cause with your 
property and persons. That will be best for you if you only realize it.  If there had been 
some goods to be acquired closer by and on a shorter journey, they would have 
followed you; but the expedition seemed much too far for them. They will swear by 
God; “If we could have managed to, we would have left along with you (all).” They 
destroy their own souls while God knows what liars they are!”                                      
      
                                          
4- ” َنُوِفلَۡحيَو  َي ٌ۟مَۡوق ُۡمھﱠنِك ٰـ َلَو ۡمُكن ﱢم ُمھ اَمَو ۡمُڪنَِمل ُۡمہﱠِنإ ِ ﱠWِﭑب َنُوقَرۡف. “)(56:9 
(4a):Wa yaḥlifūn bi-Allāh innahum lamin-kum wamā hum min-kum wa lākinnahum 
qawm yafraqūn. 
(4b): “They swear by God that they are indeed of you; but they are not of you: yet 
they are afraid (to appear in their true colours) ”.                                
(4c): “They swear by God that they are with you while they do not stand with you, 
but are a folk who are easily scared off. ”  
 
 
 
 
 
 
5-”  َنُوِفلَۡحي  ُُهلوُسَرَو ُ ﱠWٱَو ۡمُڪوُضُۡرِيل ۡمَُكل ِ ﱠWِﭑب  ْاُوناَڪ ِنإ ُهوُضُۡري َنأ ﱡقََحأ ۤۥ َنِينِمۡؤُم“. )62:9 ( 
(5a):Yaḥlifūn bi Allāh lakum liyurḍūkum wa Allāh wa rasūluh aḥaqq an yurḍūh in 
kānū muʾminīn. 
(5b): “To you they swear by God. In order to please you: But it is more fitting that 
they should please God and His Apostle, if they are Believers.”                                    
   
(5c): “Those who annoy God’s messenger will have painful torment. They swear by 
God for you just to please you (all). It is more correct to please God and His 
messenger if they are [really] believers.”      
                                                                  
6-”  َنُوِفلَۡحي  ْاُولَاَني َۡمل اَِمب ْاو ﱡَمھَو ۡمِھِم ٰـ َلِۡسإ َدَۡعب ْاوَُرفَڪَو ِرۡفُكۡلٱ َةَِملَك ْاُولَاق َۡدَقلَو ْاُولَاق اَم ِ ﱠWِﭑبۚ ُُمھَٰٮنَۡغأ َۡنأ ٓ ﱠِلاإ ْآوَُمَقن اَمَو 
 ُُهلوُسَرَو ُ ﱠWٱ ِۦِهلَۡضف نِم ۥۚ  ﱠل ا ً۟رۡيَخ َُكي ْاُوبُوَتي ِنَإف  ُۡمھۖ ِةَرَِخۡلأٱَو َايۡن ﱡدلٱ ِىف ا ً۟مِيَلأ ًاباَذَع ُ ﱠWٱ ُُمہۡب ﱢذَُعي ْاۡوﱠلََوَتي ِنإَو ۚ ىِف ُۡمَھل اَمَو 
 ٍ۟ريَِصن َلاَو ۟ﱟِىلَو نِم ِضَۡرۡلأٱ.74:9) “(  
(6a):Yahlifūn bi-Allāh mā qālū wa laqad qālū kalimah al-kufr wa kafarū baʿd 
Islāmihim wa hammū bi-mā lam yanālū wa mā naqamū illā an aghnāhum Allāh 
wa rasūluh min faḍlih fa in yatūbū yaku khayr lahum wa in yatawallaw 
yuʿadhdhibhum Allāh ʿadhab alīm fī l-dunyā wa l-ākhirah wa mā lahum fī l-arḍ 
min walī wa lā naṣīr.                                                                                           
(6b): “They swear by God that they said nothing (evil), but indeed they uttered 
blasphemy, and they did it after accepting Islam; and they meditated a plot 
which they were unable to carry out: this revenge of theirs was (their) only 
return for the bounty with which God and His Apostle had enriched them! If 
they repent, it will be best for them; but if they turn back (to their evil ways), 
God will punish them with a grievous penalty in this life and in the Hereafter: 
They shall have none on earth to protect or help them.”                                     
(6c): “They swear by God they have said nothing while they did pronounce the word 
of disbelief, they disbelieve after their commitment to [live in] peace; and worry 
over what they do not accomplish. How spitefully they act merely because God 
and His messenger have enriched them out of His bounty. If they should repent, 
it would be better for them; while if they turn back again, God will punish them 
with painful torment in this world and the Hereafter. They will have no sponsor 
nor any supporter on earth.” 
 
 
 
 
 
  
” -7 َنُوِفلَۡحيَس  ُۡمہۡنَع ْاوُضِرُۡعِتل ۡمِہَۡيِلإ ُۡمتَۡبَلقنٱ اَِذإ ۡمَُڪل ِ ﱠWِﭑبۖ ُۡمہۡنَع ْاوُضِرَۡعَأف ۖ ٌ۟سۡجِر ُۡمہﱠِنإ ۖ ُھٰٮَوۡأَمَو  اَِمب َۢءٓاَزَج ُمﱠَنھَج ۡم
 َنُوبِسَۡكي ْاُوناَڪ)95(  َنُوِفلَۡحي  ُۡمہۡنَع ْاۡوَضَۡرِتل ۡمَُڪلۖ َنِيقِس ٰـ َفۡلٱ ِمَۡوقۡلٱ ِنَع ٰىَضَۡري َلا َ ﱠWٱ ﱠِنَإف ُۡمہۡنَع ْاۡوَضَۡرت ِنَإف . “ 
)96-95:9(  
 
(7a): Sayaḥlifūnbi-Allāh lakum idhā inqalabtum ilayhim li-tuʿriḍūʿanhum fa aʿridū 
ʿanhum innahum rijs wa maʾwāhum jahannam jazāʾ bi-mā kānū yaksibūn. Yaḥlifūn 
lakum li-tarḍaw ʿan-hum fa in tarḍaw ʿan-hum fa inna Allāh lā yardā ʿan al-qawm 
al-fāsiqīn.                                                                                                                            
(7b): “They will swear to you by God, when ye return to them, that ye may leave 
them alone. So leave them alone: For they are an abomination, and Hell is their 
dwelling-place,-a fitting recompense for the (evil) that they did. (95). They will 
swear unto you, that ye may be pleased with them but if ye are pleased with 
them, God is not pleased with those who disobey. ”                                           
(7c): “They will swear [anything] to you by God when you go back home to them, 
provided you will overlook them. Overlook them anyhow: they are a blight and 
their lodging will be Hell as a compensation for what they have been earning. 
They swear to you so you will (all) feel satisfied with them. Even if you should 
approve of them, God is still not pleased with such immoral folk.” 
 
8-” َ ﱠWٱ َبَراَح ۡنَمﱢل ا ً۟داَصِۡرإَو َنيِنِمۡؤُمۡلٱ َنَۡيب ا َۢقيِرَۡفتَو ا ً۟رۡفُڪَو ا ً۟راَرِض ا ً۟دِجۡسَم ْاوُذَخﱠتٱ َنيِذﱠلٱَو َُهلوُسَرَو   ُلَۡبق نِم ۥ ۚ
 ﱠُنِفلَۡحَيلَو  َٰىنۡسُحۡلٱ ﱠِلاإ َٓانۡدََرأ ِۡنإۖ َنُوبِذ ٰـ ََكل ُۡمہﱠِنإ َُدہَۡشي ُ ﱠWٱَو . “ )107:9(  
(8a): Wa alladhīn ittakhadhū masjid ḍirār wa kufr wa tafrīq bayn al-muʾminīn wa 
irshād li-man ḥāraba Allāh wa rasūlah min qabl wa layaḥlifunn in aradnā illā l-
huṣnā wa Allāh yashhad innahum lakādhibūn. 
 
 (8b): “And there are those who put up a mosque by way of mischief and infidelity to 
disunite the Believers - and in preparation for one who warned against God and 
His Apostle aforetime. They will indeed swear that their intention is nothing 
but good; But God doth declare that they are certainly liars.”                              
(8c): “Those who adopt a mosque for [working] mischief and disbelief, as well 
as disunion among believers and as an outpost for anyone who has already 
warred on God and His messenger, will swear: “We only wanted to be kind!” 
God witnesses what sort of liars they are, Never stand in it! ”                               
 
 
 
 
                                                              
” -9 َلاَو ْمُكن ﱢم ُمھ ا ﱠم مِھَْيلَع ُ ﱠﷲ َبِضَغ ًامَْوق ْاْوﱠلََوت َنيِذﱠلا َىِلإ ََرت َْمَلأ  ُْمھْنِم َنُوِفلَْحيَو  َنوَُملَْعي ُْمھَو ِبِذَكْلا َىلَع)14( 
 َنُولَمَْعي ْاُوناَك اَم َءآَس ُْمھﱠِنإ ًاديِدَش ًاباَذَع ُْمَھل ُ ﱠﷲ ﱠدََعأ)15(  ٌنيِھ ﱡم ٌباَذَع ُْمَھَلف ِ ﱠﷲ ِلِيبَس نَع ْاو ﱡدََصف ًةﱠنُج ُْمَھنـَمَْيأ ْاوْذَخﱠتا
)16(  ُْغت نﱠل َنوُِدلـَخ َاھِيف ُْمھ ِراﱠنلا ُبـَحَْصأ َِكئَـلُْوأ ًائْيَش ِ ﱠﷲ َن ﱢم ُْمھُدَـلَْوأ َلاَو ُْمُھلَوَْمأ ُْمھْنَع َِىن)17(  ِ ﱠﷲ ُُمُھثَعَْبي َمَْوي
 ًاعيِمَج َنُوِفلَْحَيف  اَمَك َُهل َنُوِفلَْحي  ﱠِنإ ََلاأ ٍءْىَش َىلَع ُْمھﱠَنأ َنُوبَسَْحيَو ْمَُكل َنُوبِذـَكْلا ُُمھ ُْمھ)18( ُنـَطْي ﱠشلا ُمِھَْيلَع َذَوَْحتْسا
 َنوُرِسـَخلا ُُمھ ِنـَطْي ﱠشلا َبْزِح ﱠِنإ ََلاأ ِنـَطْي ﱠشلا ُبْزِح َِكئَـلُْوأ ِ ﱠﷲ َرْكِذ ُْمھـَسَنَأف) “ .19)(58:19-14(  
(1a):   Alam tara ilā alladhīn tawallaw qawm ghaḍiba Allāh ʿalayhim mā hum min-
kum wa lā min-hum wa yaḥlifūn ʿalā l-kadhib wa hum yaʿlamūn. Aʿadda Allāh 
lahum ʿadhāb shadid innahum sāʾa mā kānū yaʿmalūn. Ittakhadhū 
aymānahum junnah faṣaddū ʿan sabīl Allāh fa lahum ʿadhāb muhīn . Lan 
tughniya ʿan-hum amwaluhum wa lā awladuhum min Allāh shayʾ ulāʾik aṣḥab 
al-nār hum fīhā khālidūn. Yawm yabʿathuhum Allāh jamīʿan fa yaḥlifūn lahu 
ka-mā yaḥlifūn lakum wa yaḥsabūn annahum ʿalā shayʾ alā innahum hum al-
kādhibūn. Istaḥwadha ʿalayhim al-shayṭān fa ansāhum dhikr Allāh ulaʾik ḥizb 
al-shayṭān alā inna ḥizb al-shaytān hum al-khāsirūn. 
 
(1b): “Turnest thou not thy attention to those who turn (in friendship) to such as have 
the Wrath of God upon them? They are neither of you nor of them, and they 
swear to falsehood knowingly (14).God has prepared for them a severe Penalty: 
evil indeed are their deeds (15). They have made their oaths a screen (for their 
misdeeds): Thus they obstruct (men) from the Path of God: Therefore shall they 
have a humiliating penalty (16). Of no profit whatever To them, against God, 
will be their riches 
nor their sons: They will be companions of the fire, to dwell therein (for 
aye)!(17).One day will God raise them all up (For Judgment):then will they 
swear to Him as they swear to you and they think that they have something(to 
stand upon).No, indeed! they are but liars!(18).The evil one has got the better of 
them: So he has made them lose the remembrance of God. They are the party of 
the evil one. Truly, It is the party of the evil one that will perish! (19). ”            
 
(1c): “Have you not considered those who make friends with a folk whom God is 
angry with? They are neither on your side nor yet on their own, and they 
perjure themselves while they know it. God has prepared severe torment for 
them; with them, anything they do is evil.  They have taken their faith as a 
 
 
 
 
disguise and obstructed God’s way. They will have disgraceful torment; neither 
their wealth nor their children will help them out in any way with God. Those 
will become inmates of the Fire; they will remain there forever. Someday God 
will raise them all up together and they will swear to Him just as they have 
sworn to you; they reckon they will get something out of it. They are such liars! 
Satan has won them over and made them forget to mention God; those are 
Satan’s party. Yet Satan’s side will be the losers! Those who would limit God 
and His messenger are the vilest sort.”                                                                
10-” ا ً۟عيِمَج ُ َّ/ٱ ُمُہُثَعۡبَي َمۡوَي َنُوِفلۡحَيَف  ُهَل  اَمَك ۥ ۡحَي َنُوِفل  ۡمَُكلۖ ٍءۡىَش ٰىَلَع ۡمُہ ََّنأ َنوُبَسۡحَيَو ۚ َنوُبِذ ٰـ َكۡلٱ ُمُھ ۡمُہ َِّنإ ََٓلاأ . “   
)18:58(    
(11a):Yawm yabʿathuhumAllāhjamīʿanfa yaḥlifūn lahu kamā yaḥlifūnlakum wa 
yaḥsabūnannahum ʿalā shayʾalā innahum hum al-kādhibūn. 
 (11b): “One day will God raise them all up (for Judgment): then will they swear to 
Him as they swear to you: And they think that they have something (to stand 
upon). No, indeed! they are but liars! ” 
 (11c):“Someday God will raise them all up together and they will swear to Him just 
as they have sworn to you; they reckon they will get something out of it. They 
are such liars!”   
”-11 َّلُك ۡعِطُت َلاَو ٍ۟ف َّلاَح  ٍنيِھ َّم. “ )10:68( 
(12a): Wa lā tuṭiʿ kulla ḥallāf mahīn.  
(12b): “Heed not the type of despicable men,- ready with oaths. A slanderer, going 
about with calumnies,…. ”  
(12c):“Do not obey every contemptible oath monger, any faultfinder who goes 
around spreading gossip,…. ”  
1-” َنيِذﱠلٱ ِءَٓلآُؤ ٰـ ََھأ ْآُونَماَء َنيِذﱠلٱ ُلُوَقيَو  ْاوُمَسَۡقأ  ۡمِِہن ٰـ َمَۡيأ َدۡھَج ِ ﱠWِﭑبۙ ۡمُكَعََمل ُۡمہﱠِنإ ۚ َنيِرِس ٰـ َخ ْاوَُحبَۡصَأف ُۡمُھل ٰـ َمَۡعأ َۡتِطبَح . “ 
)53:5 (  
(1a):Wa yaqūl alladhīn āmanū ahāʾulāʾ alladhīn aqsamū bi-Allāh jahd aymānihim 
innahum lamaʿakum ḥabiṭat aʿmaluhum fa aṣbaḥū khāsirīn. 
(1b): “And those who believe will say: “Are these the men who swore their strongest 
oaths by Allah, that they were with you?” All that they do will be in vain, and they 
will fall into (nothing but) ruin. ” 
(1c): “Those who believe will say: “Are these the ones who swore by God with their 
most solemn oaths that they stood alongside you?” Their works have failed and they 
have turned out to be losers. ” 
 
 
 
 
  
   ” -2 اَوَذ ِنَانۡثٱ ِةﱠيِصَوۡلٱ َنيِح ُتۡوَمۡلٱ ُمُكَدََحأ َرَضَح اَِذإ ۡمُِكنَۡيب ُةَد ٰـ َہَش ْاُونَماَء َنيِذﱠلٱ َاہﱡَيٓأ ٰـ َي ۡنِم ِناَرَخاَء َۡوأ ۡمُكن ﱢم ٍ۟لۡدَع
 ِتۡوَمۡلٱ َُةبيِص ﱡم مُكَۡتب ٰـ ََصَأف ِضۡرَۡلأٱ ِىف ُۡمتۡبَرَض ُۡمتَنأ ِۡنإ ۡمُكِرۡيَغۚ ِبَۡحت  َٰول ﱠصلٱ ِدَۡعب ۢنِم اَُمَھنوُس ِة ِناَمِسُۡقَيف  َلا ُۡمتَۡبتۡرٱ ِِنإ ِ ﱠWِﭑب
 َٰىبُۡرق اَذ َناَك َۡولَو ا ً۟نََمث ِۦِهب ىَِرتَۡشنۙ َنيِِمَثۡلأٱ َنِمﱠل ا ًِ۟ذإ ٓاﱠِنإ ِ ﱠWٱ َةَد ٰـ َہَش ُُمتَۡكن َلاَو  .106)(  ٓاﱠقَحَتۡسٱ اَُمھﱠَنأ َٰٓىلَع َِرثُع ِۡنَإف  ا ً۟مِۡثإ
 ِن ٰـ ََيلَۡوۡلأٱ ُمِہَۡيلَع ﱠقََحتۡسٱ َنيِذﱠلٱ َنِم اَُمھَمَاقَم ِناَمُوَقي ِناَرَخَأـَف ِناَمِسُۡقَيف  ٓاﱠِنإ َٓانۡيََدتۡعٱ اَمَو اَمِِھتَد ٰـ َہَش نِم ﱡقََحأ َٓاُنتَد ٰـ َہََشل ِ ﱠWِﭑب
 َنيِِمل ٰـ ﱠظلٱ َنِمﱠل ا ًِ۟ذإ. “ )107:5(  
(2a):Yā ayyuhā alladhīn āmanū shahādah baynikum idhā ḥaḍara aḥadakum al-mawt 
ḥīn al-waṣiyyah ithnān dhawā ʿadl minkum aw ākharān min ghayrikum in antum 
ḍarabtum fī l-arḍ fa aṣābatkum muṣībah al-mawt taḥbisūnahumā min baʿd al-ṣalāh fa 
yuqsimān bi-Allāh in irtabtum lā nashtarī bi-hi thaman wa law kāna dhā qurbā wa lā 
naktum shahādah Allāh innā idhan la-min al-āthimīn. Fa in ʿuthira ʿalā annahumā 
istaḥaqqā ithm fa ākharān yaqūmān maqāmahumā min alladhīn istaḥaqqa ʿalayhim 
al-awlayān fa yuqsimān bi Allāh lashahādatunā aḥaqq min shahādatihimā wa mā 
iʿtadaynā innā idhan la-min al-ẓālimīn.                                                                        
(2b): “O ye who believe! When death approaches any of you, (take) witnesses among 
yourselves when making bequests,- two just men of your own (brotherhood) or others 
from outside if ye are journeying through the earth, and the chance of death befalls 
you (thus). If ye doubt (their truth), detain them both after prayer, and let them both 
swear by Allah. “We wish not in this for any worldly gain, even though the 
(beneficiary) be our near relation: we shall hide not the evidence before Allah. if we 
do, then behold! the sin be upon us!” But if it gets known that these two were guilty 
of the sin (of perjury), let two others stand forth in their places,- nearest in kin from 
among those who claim a lawful right: let them swear by Allah. “We affirm that our 
witness is truer than that of those two, and that we have not trespassed (beyond the 
truth): if we did, behold! the wrong be upon us!”                                                                                           
(3c):  “You who believe, testimony should be taken by you whenever death appears 
for one of you; at the time for drawing up any will, two of you who are fair-minded, 
or two others besides yourselves if you are travelling around the earth and the 
calamity of death should strike you. Detain them both after prayer so they may swear 
by God if you (all) have any doubts “We will not sell it for any price, not even to a 
near relative, nor will we hide God’s testimony: otherwise we would be sinners!” If it 
turns out that either of them has been accused of any sin, then let two others than the 
first two from among those who deserve to be [executors] stand up in their stead. Let 
them both swear by God. ”               
 
 
 
 
 3-” ْاوُمَسَۡقأَو َاِہب ﱠُننِمُۡؤيﱠل ٌَ۟ةياَء ُۡمہۡتَٓءاَج نَِٕٮل ۡمِِہن ٰـ َمَۡيأ َدۡھَج ِ ﱠWِﭑبۚ  ِ ﱠWٱ َدنِع ُت ٰـ ََيۡلأٱ اَمﱠِنإ ُۡلق ۖ َلا ۡتَٓءاَج اَِذإ ٓاَھﱠَنأ ۡمُكُرِعُۡشي اَمَو 
 َنُونِمُۡؤي. “ )109:6(   
(3a):Wa aqsamū bi Allāh jahd aymānihim la in jāʾathum āyah layuʿminunn bi-hā qul 
innamā al-āyāt ʿind Allāh wa mā yushʿirukum annahā idhā jāʾat lā yuʿminūn.  
(3b): “They swear their strongest oaths by God, that if a (special) sign came to them, 
by it they would believe. Say: “Certainly (all) signs are in the power of God: but 
what will make you (Muslims) realize that (even) if (special) signs came, they 
will not believe?”                                                                                                  
(3c): “They swear by God with their stiffest oaths that if a sign were given them, they 
would believe in it. SAY: “Signs belong only to God.’ What will make you 
perceive that even when they are given them, they will still believe? ”                 
 
4-” َنيِذﱠلٱ ِءَٓلآُؤ ٰـ ََھأ ُۡمتۡمَسَۡقأ  ٍةَمۡحَِرب ُ ﱠWٱ ُُمُھلَاَني َلاۚ َنُونَزَۡحت ُۡمتَنأ َٓلاَو ۡمُكَۡيلَع ٌفۡوَخ َلا َةﱠنَجۡلٱ ْاُولُخۡدٱ . “ )49:7(  
(4a):Ahāʾulāʾ alladhīn aqsamtum lā yanāluhum Allāh biraḥmah udkhulū al-jannah lā 
khawf ʿalaykum walā antum taḥzanūn.                                                                 
(4b): “The men on the Heights will call to certain men whom they will know from 
their m arks, saying: “Of what profit to you were your hoards and your arrogant 
ways? (48) Behold! Are these not the men whom you swore that God with His 
Mercy would never bless? Enter ye the Garden: no fear shall be on you, nor 
shall ye grieve.”                                                                                                   
(4c): “The Companions on the Heights will call out to some men whom they will 
recognize by their features; they will say: “How did all your storing things up 
and how proud you acted benefit you? (48) Are you those who swore that God 
would not confer any mercy on them? Enter the Garden; there is no [need] for 
you to fear nor should you feel saddened.”                                                         
 
5-” َأ َٓانﱠبَر ْاوَُملَظ َنيِذﱠلٱ ُلُوَقَيف ُباَذَعۡلٱ ُمِہِيتَۡأي َمَۡوي َساﱠنلٱ ِرِذَنأَو َلُس ﱡرلٱ ِِعبﱠَتنَو ََكتَوۡعَد ۡبِجﱡن ٍ۟بيَِرق ٍ۟لََجأ َٰٓىِلإ َٓانۡر ﱢخۗ َۡملََوأ 
 ُٓونُوَڪت ْاُمتۡمَسَۡقأ  ٍ۟لاَوَز ن ﱢم مَُڪل اَم ُلَۡبق ن ﱢم.“ ) (44:14  
(5a): Wa andhir al-nāsa yawm yaʾtīhim al-ʿadhāb fa yaqūl alladhīn ẓalamū rabbanā 
akhkhirnā ilā ajal qarīb nujib daʿwatak wa nattabiʿ al-rusul awa lam takūnū 
aqsamtum min qabl mā lakum min zawāl. 
(5b): “So warn mankind of the Day when the Wrath will reach them: then will the 
wrong-doers say: “Our Lord! respite us (if only) for a short term: we will 
 
 
 
 
answer Thy call, and follow the apostles!” “What! were ye not wont to swear 
aforetime that ye should suffer no decline? ”                                                      
 (5c): “Warn mankind against a day when torment will come upon them. Those who 
have done wrong will say: “Our Lord, put us off for a short while; we will 
answer Your appeal and follow the messengers!”(Did you not use to swear 
previously that you would never [face] extinction? You have inhabited the 
dwellings of those who wronged themselves; it was explained to you how We 
had dealt with them, and We made up parables for you.). ”                                 
 
6- ” ْاوُمَسَْقأَو  ََرثَْكأ ﱠنِك ٰـ لَو ًّاقَح ِهَْيلَع ًادْعَو َٰىَلب ُتوَُمي نَم ُ ﱠWٱ ُثَعَْبي َلا ْمِِھناَمَْيأ َدْھَج ِ ﱠWِﭑب  َنوَُملَْعي َلا ِساﱠنْلٱ. “ 
)38:16(  
(6a):Wa aqsamū bi-Allāh jahd aymānihim la yabʿath Allāh man yamūt balā waʿdan 
ʿalayhi ḥaqqā wa lākinna akthara al-nās la yaʿlamūn.                                           
(6b): “They swear their strongest oaths by God, that God will not raise up those who 
die: Nay, but it is a promise (binding) on Him in truth: but most among mankind 
realize it not. ”                                                                                                      
(6c): “They have sworn by God with their most solemn oaths, God will not raise up 
anyone who dies. Nonetheless it is a promise truly binding on Him, even though 
most men do not realize it….”  
 
7-”  ْاوُمَسَۡقأَو  ﱠنُجُرَۡخَيل ُۡمَہتۡرََمأ ۡنَِٕٮل ۡمِِہن ٰـ َمَۡيأ َدۡھَج ِ ﱠWِﭑبۖ ُلق  ْاوُمِسُۡقت ﱠلاۖ  ٌَةفوُرۡع ﱠم 
ٌ۟ةَعاَطۚ َنُولَمَۡعت اَِمب ُۢرِيبَخ َ ﱠWٱ ﱠِنإ . “ 
)24:53(  
(7a): Wa aqsamū bi-Allāh jahd aymānihim la in amartahum layakhrujunn qul lā   
tuqsimū ṭaʿah maʿrūfah inna Allā khabīr bi-mā taʿmalūn.  
(7b): “They swear their strongest oaths by God that, if only thou wouldst command 
them, they would leave (their homes). Say: “Swear ye not; Obedience is 
(more) reasonable; verily, God is well acquainted with all that ye do.”              
(7c): “They swear before God with their most solemn oaths that they would go forth 
if you ordered them to. SAY: Do not swear so; obedience will be recognized, 
God is Informed about anything you do.”                                                            
 
8-” َنوُمَِصتَْخي ِنَاقيَِرف ُْمھ اَِذَإف َ ﱠﷲ اوُُدبْعا َِنأ اًِحلاَص ُْمھاََخأ َدوَُمث َىِلإ َانْلَسَْرأ َْدَقلَو).45(  َنُولِجَْعتَْست َِمل ِمَْوقَاي َلَاق
 َنوُمَحُْرت ْمُكﱠلََعل َ ﱠﷲ َنوُِرفَْغتَْست لاَْول َِةنَسَحْلا َلَْبق َِةئﱢي ﱠسلِاب).46 ( ُلَاق َْلب ِ ﱠﷲ َدنِع ْمُكُرِئاَط َلَاق َكَع ﱠم نَِمبَو َِكب َانْرﱠيﱠطا او
 َنُوَنتُْفت ٌمَْوق ُْمتَنأ).(47  َنوُِحلُْصي لاَو ِضَْرلأا ِيف َنوُدِسُْفي ٍطْھَر ُةَعِْست َِةنيِدَمْلا ِيف َناَكَو).(48 اُولَاق اوُمَسَاَقت  ِ ﱠWِاب
 
 
 
 
 ﱠُمث َُهلَْھأَو ُهﱠَنتﱢَيُبَنل  َنُوقِداََصل اﱠِنإَو ِِهلَْھأ َِكلْھَم َانْدِھَش اَم ِهﱢِيلَِول ﱠَنلُوَقَنل).49(  لا ُْمھَو اًرْكَم َانْرَكَمَو اًرْكَم اوُرَكَمَو
 َنوُرُعَْشي).50(  َنيِعَمَْجأ ُْمھَمَْوقَو ُْمھَانْر ﱠمَد اﱠَنأ ْمِھِرْكَم َُةِبقاَع َناَك َفْيَك ُْرظنَاف).51( ُب َكِْلَتف  ﱠِنإ اوَُملَظ اَِمب ًةَيِواَخ ُْمُھتُوي
 َنوَُملَْعي ٍمَْوقﱢل ًَةيلآ َِكلَذ ِيف).(52  َنُوقﱠَتي اُوناَكَو اُونَمآ َنيِذﱠلا َانْيَجَنأَو. “ )53(     
(1a):  Wa laqad arsalnā ilā Thamūd akhāhum Ṣāliḥ an uʿbudū Allāh fa idhā hum 
farīqān yakhtaṣimūn. Qāla yā qawm lima tastaʿjilūn bi l-sayyiʾah qabl al-
ḥasanāt law lā tastaghfirūn Allah laʿallakum turḥamūn. Qālū iṭṭayyarnā bi-ka 
wa bi-man maʿaka qāla ṭāʾirukumʿind Allāh bal antum qawm tuftanūn. Wa 
kāna fī l-madīnah tisʿah rahṭ yufsidūn fī l-arḍ wa lā yuṣliḥūn. Qālū taqāsamū 
bi-Allāh lanubayyitannah wa ahlahu thumma lanaqūlanna li-walīyih mā 
shahidnā mahlik ahlihi wa-innā laṣādiqūn. Wa makarū makran wa makarnā 
makr wa hum lā yashʿurūn. Fa unẓur kayfa kāna ʿāqibah makrihim annā 
dammarnāhum wa qawmahum ajmaʿīn. Fa tilka buyūtuhum khāwiyatan bi-mā 
ẓalamū inna fī dhālik la āyah li-qawm yaʿlamūn. Wa anjaynā alladhīn āmanū 
wa kānū yattaqūn. 
(1b): “We sent (aforetime), to the Thamud, their brother Salih, saying, “Serve God”: 
But behold, they became two factions quarrelling with each other (45). He said: 
“O my people! why ask ye to hasten on the evil in preference to the good? If 
only ye ask God for forgiveness, ye may hope to receive mercy (46). They said: 
“Ill omen do we augur from thee and those that are with thee”. He said: “Your 
ill omen is with God; yea, ye are a people under trial.” (47). There were in the 
city nine men of a family, who made mischief in the land, and would not 
reform (48). They said: “Swear a mutual oath by God that we shall make a 
secret night attack on him and his people, and that we shall then say to his heir 
(when he seeks vengeance): ‘We were not present at the slaughter of his 
people, and we are positively telling the truth(49). They plotted and planned, 
but We too planned, even while they perceived it not (50). Then see what was 
the end of their plot!- this, that We destroyed them and their people, all (of 
them)(51). Now such were their houses, - in utter ruin, - because they practised 
wrong- doing. Verily in this is a Sign for people of knowledge (52). And We 
saved those who believed and practiced righteousness (53).”                            
(1c): “We sent Thamud their brother Salih: [who said]: “Worship God [Alone]!” 
 
 
 
 
Nonetheless they became two quarreling factions.  He said: “My people, why 
do you hasten towards evil rather than something fine? If you only sought 
forgiveness from God, you might find some mercy.”  They said: “Shall we take 
it as an omen from you and from someone who is with you?” He said; “Your 
fate depends on God; in fact, you are a folk who will be tested.” There was a 
gang of nine persons in the city who caused trouble on earth and never 
improved matters.  They said: “Let’s all swear by God that we shall catch him 
and his family some night. Then we shall tell his next of kin: ‘We did not 
witness the slaughter of his family. We are telling the truth!” They plotted 
away while We plotted too, and they did not even notice it. See what was the 
outcome of their plotting! We annihilated them and their folk completely! 
Those used to be their houses - [now] empty because of the wrong they had 
committed! In that is a sign for folk who know.We saved the ones who 
believed and had been doing their duty.”                                                            
 
9-” َعاﱠسلٱ ُمُوَقت َمَۡويَو ُة ُمِسُۡقي  ٍ۟ةَعاَس َرۡيَغ ْاُوِثَبل اَم َنوُمِرۡجُمۡلٱۚ َنوَُكفُۡؤي ْاُوناَك َِكلٲَذَك . “ )55:30(  
(9a):Wa yawm taqūm al-sāʿah yuqsim- al-mujrimūn mā labithū ghayra sāʿah 
kadhālik kānū yuʾfakūn. 
(9b): “On the Day that the Hour (of Reckoning) will be established, the transgressors 
will swear that they tarried not but an hour: thus were they used to being 
deluded! ”                                                                                                             
 (9c): “Someday the Hour will be established when criminals will swear they have 
been hanging around for only an hour. Thus they have (always) shrugged things 
off! ”                                                                                                                    
 
10-” ْاوُمَسَۡقأَو  ُۡمھَٓءاَج ا ﱠَمَلف ِۖمَُمۡلأٱ ىَدِۡحإ ۡنِم ٰىَدَۡھأ ﱠُننوَُكيﱠل ٌ۟ريَِذن ُۡمھَٓءاَج نَِٕٮل ۡمِِہن ٰـ َمَۡيأ َدۡھَج ِ ﱠWِﭑب  ﱠِلاإ ُۡمھَداَز ا ﱠم 
ٌ۟ريَِذن
اًرُوُفن.“ ) (42:35  
(10a):Wa aqsamū bi-Allāh jahd aymānihim la in jāʾahum nadhir layakūnunn ahdā 
min iḥdā l-umam fa lammā jāʾahum nadhīr mā zādahum illā nufūran. 
(11b): “They swore their strongest oaths by God that if a warner came to them, they 
would follow his guidance better than any (other) of the Peoples: But when a 
warner came to them, it has only increased their flight (from righteousness).”  
(11c): “They have sworn before God by their most solemn oaths that if a warner 
should ever come to them, they would be better guided than any other nation. 
 
 
 
 
Yet whenever a warner has come to them, it only increased their aversion 
because of how proud they had acted on earth and plotted evil. Plotting evil 
engulfs the people who practice it.”                                                                   
 
-11 ”لا  ُمِسُْقأ  ِةَمَاِيقْلا ِمَْوِيب)1 ( َولا  ُمِسُْقأ  ِةَماّّوللا ِسّْفنلِاب)2(  ُهَماظِع َعَمْجن ّنَلأ ُنسنلاا بسْحي َأ)3 ( َنيِرَِدق ىَلب
ى ﱢوّسن َنأ ىلَع  َُهنَاَنب)4.( “ ) (4-1:75   
 (11a):Lā uqsim bi-yawm al-qiyāmah..Wa lā uqsim bi-l-nafs al-lawwāmah. Ayaḥsab 
al-insān alan najmaʿa ʿiẓāmah. Balā qādirīn ʿalā an nusawwiya banānah.                  
                                                                                                         
(11b): “I do call to witness The Resurrection Day. And I do call to witness 
The self-reproaching spirit: (Eschew Evil).Does man think that We cannot   
assemble his bones? Nay, We are able to put together in perfect order the very 
tips of his fingers.” 
(11c): “I do swear by Resurrection Day,  as I swear by the rebuking soul,  does man 
reckon We shall never gather his bones together [again]?” 
-12 ” لاَف ُمِسُْقأ  ِموُج ُّنلا ِِعقاَوَِمب.  ُه َِّنإَو ٌمَسَقَل  َُملْعَت َْول ٌميِظَع َنو. “) (76-75:56  
(12a): Fa lā uqsim bi-mawāqiʿ al-nu jūm. Wa innahu laqasam law taʿlamūn ʿaẓīm. 
(12b): “I call to witness the setting Of the Stars.” 
(12c): “I swear by the stars’ positions.” 
              (40:70) “.  ... ِبِراَغَمْلاَو ِقِراَشَمْلا ِّبَِرب  ُمِسُْقأ لاَف ” -13 
(13a): Fa lā uqsim bi-rabb al-mashāriq wa-l-maghārib. 
(13b): “I do call to witness the Lord of all points. ” 
(13c): “I do swear by the Lord of the Eastern places and the Western places” 
      (40-38:69)“. ٍميِرَك ٍلوُسَر ُلْوََقل ُه َِّنإ  َنوُرِصْبُت لا اَمَو . َنوُرِصْبُت اَِمب  ُمِسُْقأ لاَف ”-14 
(14a): Fa lā uqsim bi-mā tubṣirūn. Wa mā lā tubṣirūn. Innahu laqawl rasūl karīm. 
(14b): “I do call to witness what ye see and what ye see not.” 
(14c): “I swear by whatever you observe and what you do not observe.” 
 
 -15 ” لاَف ُمِسُْقأ  ِسَّنُخْلِاب.  ِسَّنُكْلا ِراَوَجْلا. َسَعْسَع اَِذإ ِلْيَّللاَو.  َسَّفَنَت اَِذإ ِحْب ُّصلاَو.  ٍميِرَك ٍلوُسَر ُلْوََقل ُه َِّنإ“.   
          (19-15:81)   
(15a): Fa lā uqsim bi l-khunnas. al-jāwar al-kunnas. Wa l-layl idhā ʿasʿas. Wa l-ṣubḥ 
idhā tanaffas. Innahu laqawl rasūl karīm. 
(15b): “I call to witness the planets- that recede, go straight, or hide; And the Night 
as it dissipates. And the Dawn as it breathes away the darkness.” 
 
 
 
 
(15c): “I swear by the planets moving, sweeping along, and night as it draws on, and 
morn when it breathes again…”. 
 
(19-16:84) “  ِقَف َّشلاِب ُمِسُْقأ لاَف. اَمَو ِلْيَّللاَو  َقَسَو.  َقَسَّتا اَِذإ ِرَمَقْلاَو.  ٍقَبَط ْنَع اًقَبَط َّنُبَكْرََتل.  ”   -16 
(16a): Fa lā uqsim bi-l-shafaq.Wa l-layl wa mā wasaq.Wa-l-qamar idhā ittasaq. 
Latarkabunna ṭabaq ʿan ṭabaq. 
(16b): “I do call to witness the ruddy glow of sunset; The Night and its Homing; And 
the Moon In her Fullness: Ye shall surely travel from stage to stage.” 
(16c): “I swear by the gloaming, and night and whatever it enshrouds, and the moon 
when it blossoms full,  you shall ride along stage by stage. 
” 
-17 ” َِدَلبْلا اََذِھب ُمِسُْقأ لا)1 ( ََلبْلا اََذِھب ﱞلِح َتَْنأَو ِد)2 ( ََدلَو اَمَو ٍِدلاَوَو)3 ( ٍَدبَك ِيف َناَسْنِلإا َانَْقلَخ َْدَقل. “ )4-1:90(   
(17a): Lā uqsim bi-hādhā al-balad. Wa anta ḥill bi-hādhā al-balad.Wa wālid wa mā 
walad. Laqad khalaqnā l-insān fī kabad. 
(17b): “I do call to witness This City; And thou art a freeman Of this City; And (the 
mystic ties of) Parent and Child; Verily We have created Man into toil and struggle.” 
(17c): “I swear by [this] countryside, you are a native settled on this land  as well as 
any parent and whatever he may father. We have created man under stress.” 
 
 
 
 
 
 
 
 
 
 
 
 
 
  
 
 
 
 
 
Appendix III  
(Bakhīl vs. Shaḥīḥ) 
Bakhīl 
”  -1 َنيِذﱠلٱ ﱠَنبَسَۡحي َلاَو َنُولَخَۡبي  ﱠل ا ً۟رۡيَخ َُوھ ِۦِهلَۡضف نِم ُ ﱠWٱ ُُمھَٰٮتاَء ٓاَِمبُمھۖ  ُۡمھﱠل ۟ﱞرَش َُوھ َۡلب ۖ اَم َنُوق ﱠَوُطيَس  ْاُولَِخب  َمَۡوي ِۦِهب
 ِةَم ٰـ َِيقۡلٱۗ ِضۡرَۡلأٱَو ِتٲَو ٰـ َم ﱠسلٱ ُثٲَريِم ِ ﱠWَِو ۗ ٌ۟رِيبَخ َنُولَمَۡعت اَِمب ُ ﱠWٱَو .“ )(180:3 
(1a):   Wa lā yaḥsabanna alladhīn yabkhalūn bi-mā ātāhum Allāh min faḍlih huwa 
khayran lahum bal huwa sharr lahum sayuṭawwaqūn mā bakhilū bi-hi yawm 
al-qiyāmah wa li-Allāh mīrāth al-samāwāt wa l-arḍ wa Allāh bi-mā taʿmalūn 
khabīr. (3:180) 
This verse has been translated by Ali and Irving as: 
(1b): “And let not those who covetously withheld of the gifts which Allah hath given 
them of His Grace think that it is good for them: nay it will be the worse for 
them: soon it will be tied to their necks like a twisted collar on the Day of 
Judgment. To Allah belongs the heritage of the heavens and the earth; and Allah 
is well acquainted with all that ye do.  ” 
 
(1c): “Let not those who act niggardly with any of His bounty God has given them 
consider it is better for them; rather it will be worse for them: they will be 
charged on Resurrection Day with anything they were so niggardly about. God 
holds the inheritance of Heaven and Earth; God is Informed about anything you 
do. ”  
 
” -2  َنيِذﱠلٱ َنُولَخَۡبي  َساﱠنلٱ َنوُرُمَۡأيَو ِلُۡخبۡلِﭑب  ِِهلَۡضف نِم ُ ﱠWٱ ُُمھَٰٮتاَء ٓاَم َنوُُمتَۡڪيَوۦۗا ً۟نيِھ ﱡم ا ً۟باَذَع َنيِِرف ٰـ َڪِۡلل َانَۡدتَۡعأَو  .
“.(37:4)  
(2a): Alladhīn yabkhalūn wa yaʾmurūn al-nās bi-l-bukhl wa yaktumūn mā ātāhum 
Allāh min faḍlih  wa aʿtadnā li-l-kāfirīn ʿadhāban muhīnan. 
 
 (2b): “ (Nor) those who are niggardly or enjoin niggardliness on others, or hide the 
bounties which God hath bestowed on them; for We have prepared, for those 
who resist Faith, a punishment that steeps them in contempt.”   
 
(3c): “God does not love someone who is conceited, boastful, nor those who are 
tight-fisted and order [other] people to be stingy, and hide anything that God 
 
 
 
 
has given them out of His bounty. We have reserved humiliating torment for 
disbelievers who spend their wealth to be seen by other people and yet neither 
believe in God nor the Last Day.” 
 
3- ” َنيِذﱠلٱ َنُولَخَۡبي  َساﱠنلٱ َنوُرُمَۡأيَو ِلُۡخبۡلِﭑب  ُديِمَحۡلٱ ﱡِىنَغۡلٱ َُوھ َ ﱠWٱ ﱠِنَإف ﱠلََوَتي نَمَو“  .24:57) (  
(3a): Alladhīn yabkhalūn wa yaʾmurūn al-nās bi-l-bukhl wa man yatawalla fa-inna 
Allāh huwa al-Ghanī al-Ḥamīd.  
(3b): “Such persons as are covetous and commend covetousness to men. And if any 
turn back (from Allah’s Way) verily Allah is free of all needs, Worthy of all 
praise. ”    
(3c): “God does not love every conceited boaster who is miserly and orders people to 
be miserly. For anyone who turns away from it, God is Transcendent, 
Praiseworthy. ” 
 
4- ” ِۦِهلَۡضف ن ﱢم ُمھَٰٮتاَء ٓا ﱠَمَلف ْاُولَِخب  َنوُضِرۡع ﱡم ُمھ ﱠو ْاوﱠلََوتَو ِۦِهب. “ )(76:9  
(4a): Fa lammā ātāhum min faḍlih bakhilū bi-hi wa tawallaw wa-hum muʿriḍūn.  
The verse has been translated as (4b) and (4c): 
 
(4b):  “But when He did bestow of His bounty, they became covetous, and turned 
back (from their covenant), averse (from its fulfillment). ” 
(4c): “Yet whenever He has given them some of His bounty, they have acted 
miserably with it: they turn away and become evasive…. ” 
5- ” ۡمُِڪفُۡحَيف َاھوُمُكَۡلٔـَۡسي ِنإ ْاُولَخَۡبت  ۡمَُكن ٰـ َغَۡضأ ۡجِرُۡخيَو)٣٧ ( نﱠم مُڪنَِمف ِ ﱠWٱ ِلِيبَس ِىف ْاُوِقفُنِتل َنۡوَعُۡدت ِءَٓلآُؤ ٰـ َھ ُۡمتَنٓأ ٰـ َھ
 ُلَخَۡبي  نَمَو ۡلَخَۡبي  اَمﱠِنَإف ُلَخَۡبي ِۦهِسۡفﱠن نَعۚ  ُءٓاََرُقفۡلٱ ُُمتَنأَو ﱡِىنَغۡلٱ ُ ﱠWٱَو ۚمَُكل ٰـ َثَۡمأ ْآُونوَُكي َلا ﱠُمث ۡمُكَرۡيَغ اًمَۡوق ۡلِدَۡبتَۡسي ْاۡوﱠلََوَتت ِنإَو . 
)38-37:47(   
(5a): In yasalkumūhā fa yuḥfīkum tabkhalū wa yukhrij aḍghānakum. Hā antum 
hāʾulāʾ tudʿawna li-tunfiqū fī sabīl Allāh fa min-kum man yabkhal wa-man 
yabkhal fa innamā yabkhal ʿan nafsih wa Allāh al-Ghanī wa antum al-fuqarāʾ 
wa-in tatawallaw yastabdil qawm ghayrakum thumma lā yakūnū amthālakum. 
(37-38)   
 
 
 
 
 
(5b): “If He were to ask you for all of them, and press you, ye would covetously 
withhold, and He would bring out all your ill-feeling. (37) Behold, ye are those 
invited to spend (of your substance) in the way of Allah: but among you are 
some that are niggardly. But any who are niggardly are so at the expense of 
their own souls. But Allah is free of all wants, and it is ye that are needy. If ye 
turn back (from the Path), He will substitute in your stead another people; then 
they would not be like you! ”    
 (5c): “If you believe and do your duty, your wages will be given you while your 
wealth will not be requested of you.  If He should ask you for it, and even dun you, 
you would act miserably and your grudges would become apparent. Here you are, 
those who are called upon to spend in God’s way, even though some of you are 
miserly! Greediness Does Not Pay Anyone who acts niggardly is miserly only so far 
as his own soul is concerned. God is Transcendent while you are poor. If you should 
turn away [from the call of duty and belief], He will replace you with some other folk 
who then will not be like you at all! ” 
 
” -6 َىقﱠتاَو ىَطَْعأ ْنَم ا ﱠَمَأف)5 (َىنْسُحْلِاب َقﱠدَصَو)6 ( ُهُر ﱢَسُينََسف ىَرُْسيِْلل)7 ( ْنَم ا ﱠَمأَو َلَِخب ىَنَْغتْساَو)8 ( َبﱠذَكَو
َىنْسُحْلِاب(9)  ُهُر ﱢَسُينََسف ىَرْسُعِْلل)10(. “)10:92(  
 
(6a): Fa ammā man aʿṭā wa ittaqā wa ṣaddaqa bi-l-ḥusnā fa sanuyassiruhu li-l-yusrā 
wa ammā man bakhila wa istaghnā wa kadhdhaba bi-l-ḥusnā fa sanuyassiruhu li-l-
ʿusrā. 
(6b): “So he who gives(In charity) and fears (God), And (in all sincerity) 
Testifies to the Best,— We will indeed make smooth for him the path to 
Bliss, But he who is a greedy miser and thinks himself Self-sufficient, 
and gives the lie to the Best,— We will indeed Make smooth for him the 
Path to Misery…”.                                                 
(6c): “For anyone who gives (generously], performs his duty  and acts charitably 
in the finest manner We shall facilitate an easy way for him; while 
anyone who acts miserably, and feels he is self-sufficient and rejects the 
finest [things in life] We shall make it easy for him (to go] the hard way. 
His money will not help him out as he stumbles along. ” 
 
 
 
 
 
 
Shaḥīḥ  
  -1 ” َلاَو ۡمِہَۡيِلإ َرَجَاھ ۡنَم َنوﱡبُِحي ۡمِِھلَۡبق نِم َن ٰـ َمي ِۡلإٱَو َرا ﱠدلٱ وُء ﱠَوَبت َنيِذﱠلٱَو ْاُوتُوأ ٓا ﱠم ﱢم 
ً۟ةَجاَح ۡمِھِروُدُص ِىف َنوُدَِجي 
 ٌ۟ةَصاَصَخ ۡمِہِب َناَك َۡولَو ۡمِہُِسفَنأ َٰٓىلَع َنوُِرثُۡؤيَوۚ َقُوي نَمَو  ﱠحُش  َنوُِحلۡفُمۡلٱ ُُمھ َِكٕٓٮ ٰـ َلُْوَأف ِۦهِسَۡفن. “ )9:59.(  
 (1a):Wa alladhīn tabawwaʾ al-dār wa l-īmān min qablihim yuḥibbūn man hājara 
ilayhim wa lā yajidūn fī ṣudūrihim ḥājah mimmā ūtū wa yuʾthirūn ʿalā 
anfusihim wa law kāna bihim khaṣāṣah wa man yūqa shuḥḥa nafsih faʾulāʾik 
hum al-mufliḥūn. 
 
(1b): “And those who before them, had homes (in Medina) and had adopted the 
Faith― show their affection to such as came to them for refuge, and entertain no 
desire in their hearts for things given to the (latter), but give them preference 
over themselves even though poverty was their (own lot). And those saved from 
the covetousness of their own souls, they are the ones that achieve prosperity. ”  
(1c): “The ones who have set up housekeeping and faith before them should love 
anyone who has migrated to them; they should not find any need in their breasts 
for anything that has been given them and prefer them ahead of themselves, 
even though some privation exists among them. Those who are shielded from 
their own avarice will be prosperous. ” 
2- ” ٓاَمِہَۡيلَع َحَانُج ََلاف ا ً۟ضاَرِۡعإ َۡوأ اًزوُُشن َاِھلَۡعب ۢنِم َۡتفاَخ ٌَةأَرۡمٱ ِِنإَوا ً۟حۡلُص اَُمَہنَۡيب اَِحلُۡصي َنأۚ  ٌ۟رۡيَخ ُحۡل ﱡصلٱَو  ۗ
 ُُسفَنۡلأٱ ِتَرِضُۡحأَو ﱠح ﱡشلٱ  ً۟رِيبَخ َنُولَمَۡعت اَِمب َناَك َ ﱠWٱ ﱠِنَإف ْاُوقﱠَتتَو ْاُونِسُۡحت ِنإَو.ا“ 128:4)(  
(2a): Wa-in imraʾah khāfat min baʿlihā nushūzzan aw iʿrāḍan fa­lā junāḥa 
ʿalayhimā an yuṣliḥā baynahumā ṣulḥan wa l-ṣulḥ khayr wa uḥḍirat al-anfus 
al-shuḥḥ wa-in tuḥsinū wa tattaqū fa-inna Allāh kāna bi-mā taʿmalūn 
khabīran. 
It has been translated as: 
(2b): “ If a wife fears cruelty or desertion on her husband’s part, there is no blame on 
them if they arrange an amicable settlement between themselves; and such 
settlement is best; even though men’s souls are swayed by greed. But if ye do 
good and practice self-restraint, Allah is well-acquainted with all that ye do. ” 
(2c): “ If some woman fears abuse or desertion by her husband, it should not be held 
against either of them if they should try to come to terms: coming to terms is 
best, while greed is ever present in [our] souls. If you act kindly and do your 
duty, God will be Informed about anything you do. ”  
 
 
 
 
 ” -3 ۡمُڪُِسفَن ﱢلأ ا ً۟رۡيَخ ْاُوِقفَنأَو ْاوُعيَِطأَو ْاوُعَمۡسٱَو ُۡمتۡعََطتۡسٱ اَم َ ﱠWٱ ْاُوقﱠتَﭑفۗ َقُوي نَمَو  ﱠحُش  َنوُِحلۡفُمۡلٱ ُُمھ َِكٕٓٮ ٰـ َلُْوَأف ِۦهِسَۡفن. “  
(16:64) 
(3a): Fa ittaqū Allāh mā istaṭaʿtum wa ismaʿū wa aṭīʿū wa anfiqū khayran li-
anfusikum wa man yūqa shuḥḥa nafsih faʾulāʾik hum al-mufliḥūn.  
(3b): “So fear Allah as much as ye can; listen and obey; and spend in charity for the 
benefit of your own souls: And those saved from the covetousness of their own 
souls-they are the ones that achieve prosperity. ”                                               
(3c): “ You who believe, some of your spouses and children may be your own 
enemies, so beware of them! Yet if you pardon, condone and forgive [them], 
God will (likewise) be Forgiving, Merciful. Your God however you can 
manage to; hear, obey and spend money on one another. Those who feel secure 
from their own soul’s grasping, will be successful. ” 
 
4-” ِ ﱠﷲ َةَمْعِن اوُرُكْذا اُونَمآ َنيِذﱠلا َاھﱡَيأ َاي اَِمب ُ ﱠﷲ َناَكَو َاھْوََرت ْمﱠل اًدُونُجَو اًحيِر ْمِھَْيلَع َانْلَسَْرَأف ٌدُونُج ْمُكْتَءاَج ِْذإ ْمُكَْيلَع 
 اًريَِصب َنُولَمَْعت)9( َحْلا ُبُوُلقْلا ِتََغَلبَو ُراَصَْبْلأا ِتَغاَز ِْذإَو ْمُكْنِم ََلفَْسأ ْنِمَو ْمُِكقَْوف ْنِم ْمُكوُءاَج ِْذإ ِ ﱠWِاب َنوﱡُنَظتَو َرِجَان
 َانُونﱡظلا)١٠ ( اًديِدَش ًلااَزْلِز اُولِزْلُزَو َنُونِمْؤُمْلا َِيُلتْبا َِكلَاُنھ)١١ ( اَم ٌضَرَم ْمِِھبُوُلق ِيف َنيِذﱠلاَو َنُوِقفَانُمْلا ُلُوَقي ِْذإَو
 اًروُرُغ ﱠِلاإ ُُهلوُسَرَو ُ ﱠﷲ َانَدَعَو)١٢ ( َْتلَاق ِْذإَو  ُُمھْنِم ٌقيَِرف ُنِْذَأتَْسيَو اوُعِجْرَاف ْمَُكل َمَاقُم َلا َبِرَْثي َلَْھأ َاي ُْمھْنِم ٌَةِفئاَط
 اًراَِرف ﱠِلاإ َنوُديُِري ِْنإ ٍةَرْوَِعب َيِھ اَمَو ٌةَرْوَع َاَنتُوُيب ﱠِنإ َنُولُوَقي ﱠِيبﱠنلا)١٣ ( َاھِراَْطَقأ ْنِم ْمِھَْيلَع َْتلِخُد َْولَو اُوِلئُس ﱠُمث
 اًريَِسي ﱠِلاإ َاِھب اُوثﱠَبَلت اَمَو َاھَْوَتَلأ ََةنِْتفْلا)١٤ ( ًلاُوئْسَم ِ ﱠﷲ ُدْھَع َناَكَو َرَابَْدْلأا َنوﱡلَُوي َلا ُلَْبق ْنِم َ ﱠﷲ اوَُدھاَع اُوناَك َْدَقلَو
)١٥ ( ْلا َنِم ُْمتْرََرف ِْنإ ُراَِرفْلا ُمُكََعفَْني َْنل ُْلق ًلاِيَلق ﱠِلاإ َنوُعﱠتَُمت َلا اًِذإَو ِلَْتقْلا َِوأ ِتْوَم)١٦ ( ْمُكُمِصَْعي يِذﱠلا اَذ ْنَم ُْلق
 َلاَو ًّاِيلَو ِ ﱠﷲ ِنوُد ْنِم ُْمَھل َنوُدَِجي َلاَو ًةَمْحَر ْمُِكب َداََرأ َْوأ اًءوُس ْمُِكب َداََرأ ِْنإ ِ ﱠﷲ َنِم  اًريَِصن)١٧ ( َُملَْعي َْدق  ُ ﱠﷲ
 ًلاِيَلق ﱠِلاإ َْسَأبْلا َنُوْتَأي َلاَو َانَْيِلإ ﱠُمَلھ ْمِِھناَوْخ ِِلإ َنِيِلئَاقْلاَو ْمُكْنِم َنِيق ﱢوَعُمْلا)١٨(  ًة ﱠحَِشأ  ُْمَھتَْيأَر ُفْوَخْلا َءاَج اَِذَإف ْمُكَْيلَع
 ِهَْيلَع ىَشُْغي يِذﱠلاَك ُْمُھُنيَْعأ ُروَُدت َكَْيِلإ َنوُُرظَْني  ٍداَدِح ٍَةنِسَْلِأب ْمُكُوَقلَس ُفْوَخْلا ََبھَذ اَِذَإف ِتْوَمْلا َنِم ًة ﱠحَِشأ  ِرْيَخْلا َىلَع
 اًريَِسي ِ ﱠﷲ َىلَع َِكلَذ َناَكَو ُْمَھلاَمَْعأ ُ ﱠﷲ ََطبَْحَأف اُونِمُْؤي َْمل َِكَئلُوأ)١٩(.“  
(1a):Yā ayyuhā alladhīn  āmanū udhkurū  niʿmat Allāh ʿalaykum idh jāʾatkum junūd 
fa arsalnā ʿalayhim rīh wa junūd lam tarawhā wa kāna Allāh bi-mā taʿmalūn 
baṣīran.(10) Idh jāʾūkum min fawqikum wa min asfala minkum wa idh zāghat 
al-absār wa balaghat al-qulūb al-ḥanājir wa taẓunnūn bi-Allāh al-ẓunūn. 
Hunālik ibtuliya al-muʾminūn wa zulzilū zilzālan shadīdan.(11)  Wa-idh yaqūl 
al-munafiqūn wa alladhīn fī qulūbihim maraḍ mā waʿadana Allāh wa rasūluh 
illā ghurūran.(12) Wa iḍh qālat ṭā-ifah min-hum ya ahl Yathrib lā muqāma 
 
 
 
 
lakum fa irjiʿū wa yastaʾdhin farīq min-hum al-nabī yaqūlūn inna buyūtanā 
ʿawrah wa mā hiya bi-ʿawrah in yurīdūn illā firāran. (13) Wa law dukhilat 
ʿalayhim min aqṭārihā thumma suʾilū l-fitnah la ātawhā wa mā talabbathū bihā 
illā yasīran.(14) Wa laqad kānū ʿāhadū Allāh min qabl lā yuwallūn al-adbār wa 
kāna ʿahd Allāh masʾūlan.(15) Qul lan yanfaʿakum al-firār in farartum min al-
mawt aw al-qatl wa idhan lā tumattaʿūn illā qalīlan.(16) Qul man dhā alladhī 
yaʿṣimukum min Allāh in arāda bi-kum sūʾ aw arāda bi-kum raḥmah wa lā 
yajidūn lahum min dūn Allāh waliyyan wa lā nasīran.(17) Qad yaʿlam Allāh al-
muʿawwiqīn min-kum wa l-qāʾilīn li­ikhwānihim halumma ilaynā wa lā yaʾtūn 
al-baʾs illā qalīlan. Ashiḥḥatan ʿalaykum fa idhā jāʾa al-khawf raʾaytahum 
yanẓurūn ilayk tadūru aʿyunuhum ka alladhī yughshā ʿalayh min al-mawt fa 
idhā dhahaba al-khawf salaqūkum bi-al-sinah ḥidād ashiḥḥatan ʿalā l-khayr 
ūlāʾik lam yuʾminū fa aḥbaṭa Allāh  aʿmālahum wa kāna ḍhālik ʿalā Allāh 
yasīran.(18)   
(1b): “ (9) O ye who believe! Remember the Grace of God, (Bestowed) on you, when 
there came down on you hosts (to overwhelm you): But We sent against them A 
hurricane and forces that ye saw not: But God sees (clearly) All that ye do(9) Behold! 
they came on you from above you and from below you, and behold, the eyes became 
dim and the hearts gaped up to the throats, and ye imagined various (vain) thoughts 
about God!(10)   In that situation where the Believers tried: they were shaken as by a 
tremendous shaking (11) And behold! The Hypocrites and those in whose hearts is a 
disease (even) say: “God and His Apostle promised us nothing but delusion!” (12) 
Behold! A party among them said: “Ye men of Yathrib! ye cannot stand (the attack)! 
therefore go back!”(13) And a band of them ask for leave of the Prophet, saying, 
“Truly our houses are bare and exposed,” though they were not exposed they intended 
nothing but to run away. (14) And if an entry had been effected to them from the sides 
of the (city), and they had been incited to sedition, they would certainly have brought 
it to pass, with none but a brief delay! 
 
(15) And yet they had already covenanted with God not to turn their backs, and a 
covenant with God must (surely) be answered for. (16)Say: “Running away will not 
profit you if ye are running away from death or slaughter; and even if (ye do escape), 
no more than a brief (respite) will ye be allowed to enjoy!” (17)Say: “Who is it that 
 
 
 
 
can screen you from God if it be His wish to give you punishment or to give you 
Mercy?” Nor will they find for themselves, besides God, any protector or helper. 
 
(18) Verily God knows those among you who keep back (men) and those who say to 
their brethren, “Come along to us”, but come not to the fight except for just a little 
while. (19) Covetous over you. Then when fear comes, thou wilt see them looking to 
thee, their eyes revolving, like (those of) one over whom hovers death: but when the 
fear is past, they will smite you with sharp tongues, covetous of goods. Such men 
have no faith, and so God has made their deeds of none effect: and that is easy for 
God.  ”  
 
(1c): “You who believe, remember God’s favor upon you when the armies charged at 
you! We sent a wind and even armies you did not see against them. God was 
Observant of what you were doing, as they came at you both from above you and 
from below you, and your eyesight faltered and your hearts leaped up into your 
throats, and you entertained certain thoughts about God; there believers were tested 
and severely shaken as if in an earthquake. Thus hypocrites and those whose hearts 
contain malice said: “God and His messenger have only promised us something to 
lure us on.” So when a faction of them said: “O people of Yathrib, there is no room 
for you, so return!”, a group of them took leave of the Prophet, saying: “Our houses 
lie exposed.” They were not defenseless; they merely wanted to run away. If a raid 
had been made on them from [all] its quarters, then they had been asked to rise up in 
dissension, they would have done so and yet not lasted very long. Still they had 
already pledged to God that they would not turn their backs! Any oath [made] to God 
will be asked about. SAY: “Fleeing will never help you: if you should flee from death 
or slaughter, then you will still enjoy (life) only briefly.” SAY: “Who is there to 
shield you from God if He should want any ill for you or wants mercy for you?” They 
will find they have no patron nor any supporter besides God. God knows the meddlers 
among you and the ones telling their brethren: “Come over to our side!” They only 
take part in conflict for a little while, skimping towards you (all). Whenever fear 
comes over them, you will see  them looking at you, their eyes rolling around like 
someone whom death has almost seized. Once fear leaves them. they will lash out at 
you (all) with [their] sharp tongues, yet skimping about [doing] any good. Those 
 
 
 
 
persons do not believe, so God has foiled their actions. That is so easy for God [to 
do].  ”   
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
     Appendix IV   
    (ʿĀqir  vs. ʿAqīm)  
ʿĀqir 
                                  
-1 ” َد َِكلَاُنھ ىلاعت لاق َْبھ ﱢبَر َلَاق ُهﱠبَر اﱠيِرَكَز اَع  ِءاَع ﱡدلا ُعيِمَس َكﱠِنإ ًَةبﱢَيط ًةﱠي ﱢرُذ َكْنَُدل ْنِم ِيل)38(  ُةَِكئلاَمْلا ُهْتَدَاَنف
 َ ﱠﷲ ﱠَنأ ِباَرْحِمْلا ِيف يﱢلَُصي ٌِمئَاق َُوھَو  ﱢيَسَو ِ ﱠﷲ َنِم ٍةَِملَِكب ًاق ﱢدَصُم َىيَْحِيب َكُر ﱢَشُبي ًاروُصَحَو ًاد  َنيِِحلا ﱠصلا َنِم ًاِّيَبنَو
)39 ( َْدقَو ٌملاُغ ِيل ُنوَُكي ىﱠَنأ ﱢبَر َلَاق  ِيَتأَرْماَو َُربِكْلا َِينََغَلب ٌِرقاَع اَم ُلَعَْفي ُ ﱠﷲ َِكلَذَك َلَاق  ُءاََشي. “ )40-38:3 (   
(1a): Hunalika daʿā Zakariyyā rabbah qāla rabb hablī min ladunka dhurriyyah 
ṭayyibah innaka samīʿ al­dduʿā. Fa nādathu l-malāʾikah wa huwa qāʾim yuṣallī 
fī –l-miḥrāb anna Allāh yubashshiruk bi-Yaḥyā muṣaddiq bi-kalimah min Allāh 
wa sayyid wa ḥaṣūr wa nabī min al-ṣāliḥīn.  Qāla rabb anna yakūn lī ghulam wa 
qad balaghanī al-kibar wa imraʾatī ʿāqir qāla kadhālik Allāh yafʿal mā yash  
(1b): “There here did Zakarīya Pray to his Lord, saying: “O my Lord! Grant unto me 
From Thee a progeny That is pure: for Thou Art He that heareth prayer! While 
he was standing In prayer in the chamber, The angels called unto him: “God 
doth give thee Glad tidings of Yaḥyā, Witnessing the truth Of a Word from 
God, and (be Besides) noble, chaste, And a Prophet, Of the (goodly) company 
Of the righteous.” He said: “O my Lord! How shall I have a son, Seeing I am 
very old, And my wife is barren?”Thus, “was the answer, “Doth God 
accomplish What He willeth,”. 
 (1c): “With that Zachariah appealed to his Lord; he said: ‘My Lord, grant me goodly 
offspring from Your presence, for You are the Hearer of Appeals.” The angels 
called him while he was standing praying in the shrine: “God gives you news of 
John, who will confirm word from God, masterful yet circumspect, and a 
prophet [chosen] from among honorable people.”He said: “My Lord, how can I 
have a boy? Old age has overtaken me, while my wife is barren.”He said: 
“Even so does God do anything He wishes!” 
 
-2 ”صعيھك)1(.اﱠيِرَكَز ُهَدْبَع َكﱢبَر ِةَمْحَر ُرْكِذ)2.(ًّاِيفَخ ءاَِدن ُهﱠبَر ىَدَان ِْذإ)3.(  يﱢنِم ُمْظَعْلا ََنھَو يﱢِنإ ﱢبَر َلَاق
 ََعتْشاَوًّاِيقَش ﱢبَر َِكئاَعُِدب نَُكأ َْملَو ًابْيَش ُسْأ ﱠرلا َل)4 .( ِيَتأَرْما َِتناَكَو ِيئاَرَو نِم َِيلاَوَمْلا ُتْفِخ يﱢِنإَواًِرقاَع  ِيل َْبَھف
  ًّاِيلَو َكنُدﱠل نِم)5 .(ًّايِضَر ﱢبَر ُهْلَعْجاَو َبُوقَْعي ِلآ ْنِم ُثِرَيَو ِيُنثَِري)6.( ﱠيِرَكَز َاي َْمل َىيَْحي ُهُمْسا ٍملاُغِب َكُر ﱢَشُبن اﱠِنإ ا
 
 
 
 
ًّايِمَس ُلَْبق نِم ُهﱠل لَعَْجن)7.( ِيَتأَرْما َِتناَكَو ٌملاُغ ِيل ُنوَُكي ىﱠَنأ ﱢبَر َلَاقاًِرقاَع ًّاِيتِع ِرَبِكْلا َنِم ُتَْغَلب َْدقَو)8 .( َلَاق
 َْدقَو ٌنﱢَيھ ﱠَيلَع َُوھ َكﱡبَر َلَاق َِكلَذَك اًئْيَش َُكت َْملَو ُلَْبق نِم َُكتَْقلَخ)9.( “)19:1-(9  
 (1a): Kāf-hā-yā-ʿayn-ṣād. dhikr raḥmat rabbik ʿabdah Ẓakariyyā.  Idh nāda rabbah 
nidāʾan khafiyyan.Qāla rabbi innī wahana l-ʿadhmu minnī wa ishtaʿala al-raʾs 
shayban wa lam akun biduʿāʾ-ik rabbi shaqiyyan.  Wa innī khiftu al-mawālī 
min warāʾīwa kānat imraʾatī ʿāqiran fa hab lī min ladunka waliyyan  Yarithunī 
wa yarith min ālYaʿqūb wa ijʿalhu rabbi raḍiyyan. Yā Zakarīyya innā 
nubashshiruk bi-ghulām ismuh Yaḥyā lam najʿal lahu min qabl samiyyan.Qāla 
rabbi annā yakūn lī ghulāmwa kānat imraʾatī ʿāqiran wa qad balaghtu min al-
alayy hayyin wa qad ʿla rabbuk huwa āla kadhalik qāQitiyyan.ʿ kibar
khalaqtuk min qabl wa lam taku shayan.                                                             
(1b): “ Kāf. Hā. Yā. ‘Ain ṣād. (This is) a recital Of the Mercy of thy Lord To His 
servant Zakariya. Behold! he cried To his Lord in secret, Praying: “O my Lord! Infirm 
indeed are my bones, And the hair of my head Doth glisten with grey: 
But never am I unblest, O my Lord, in my prayer To Thee! “Now I fear (what) 
My relatives (and colleagues) (Will do) after me: But my wife is barren: So give me 
an heir As from Thyself,-”(One that) will (truly) “Represent me, and represent  the 
posterity of Jacob; And make him, O my Lord! One with whom Thou art  Well-
pleased!” (His prayer was answered): “O Zakariya! We give thee Good news of a son: 
His name shall be Yaḥyā: On none by that name Have We conferred distinction 
before.” He said: “O my Lord! How shall I have a son, When my wife is barren And 
I have grown quite decrepit From old age? He said: “So (it will be): Thy Lord saith, 
“That is Easy for Me: I did Indeed create thee before, When thou hadst been nothing!” 
(1c): “K.H.Y.E.S. [This is] a Reminder of your Lord’s mercy towards his servant 
Zachariah when he appealed to his Lord with a suppressed cry.  He said: “My Lord, 
my bones are tottering for me and my head is glistening with white hair, while I have 
never been grumbling in my appeal to You, my Lord! Yet I fear for my heirs after me 
from Your presence who may inherit from me, and inherit from Jacob’s house. Make 
him someone we can approve of, my Lord!” “Zachariah, We bring you news about a 
boy whose name will be John. We have not given such a name to anyone before.” He 
said: “My Lord, how will I have a boy while my wife is barren and I have reached 
 
 
 
 
such extreme old age?” He said: “Just as your Lord has said: ‘It is a trifling thing for 
me [to do]. I created you before while you were still nothing!”  
                                   
 
ʿAqīm  
-1 ” َنيِمَرْكُمْلا َميِھاَرِْبإ ِفْيَض ُثيِدَح َكَاَتأ َْلھ)24. ( َنوُرَكن ﱡم ٌمَْوق ٌملاَس َلَاق اًملاَس اُولَاَقف ِهَْيلَع اُولَخَد ِْذإ)25 (
 ٍنيِمَس ٍلْجِِعب َءاََجف ِِهلَْھأ َىِلإ َغاََرف)26.( َنُولُْكَأت َلاأ َلَاق ْمِھَْيِلإ َُهب ﱠَرَقف)27 .( َف ْفََخت لا اُولَاق ًَةفيِخ ُْمھْنِم َسَجَْوأ
 ٍمِيلَع ٍملاُِغب ُهوُرﱠَشبَو)28 .( َْتلَاقَو َاَھھْجَو ْتﱠكََصف ٍة ﱠرَص ِيف ُُهَتأَرْما َِتَلبَْقَأف ٌزوُجَع ٌمِيقَع)29 .( َلَاق َِكلَذَك اُولَاق
 ُمِيلَعْلا ُميِكَحْلا َُوھ ُهﱠِنإ ِكﱡبَر)30.( “ 24:51)-(30  
(2a): Hal atāk ḥadīth ḍayf Ibrāhīm al-mukramīn. Idh dakhalū ʿalayh fa qālū salām 
qāla salām qawm munkarūn. Fa rāgha ilā ahlihi fa jāʾa bi-ʿijl samīn. Fa 
qarrabahu ilayhim qāla alā taʾkulūn. Fa awjasa minhum khīfah qālū lā takhaf 
wa bashsharūhu bi-ghulām ʿalīm. Fa aqbalat imraʾatuhu fī ṣarrah fa ṣakkat 
wajhahā wa qālat ʿajūz ʿaqīm. Qālū kadhālik qāla rabbuk innahu huwa al-
Ḥakīm al-ʿAlīm.                                                                                                    
(2b): “Has the story Reached thee, of the honoured Guests of Abraham? Behold, they 
entered His presence, and said: “Peace!” He said, “Peace” (And thought, “These 
seem) Unusual people.”Then he turned quickly To his household, brought 
Out a fatted calf, and placed it before them. He said, “Will ye not 
Eat?” (When they did not eat), He conceived a fear of them. They said, “Fear 
not,” And they gave him Glad tidings of a son Endowed with knowledge. But 
his wife came forward (Laughing) aloud: she smote Her forehead and said: “A 
barren old woman!”They said, “Even so Has thy Lord spoken: And He is full 
of Wisdom and Knowledge.”                                                                              
(2c): “Has the report of Abraham’s honored guests ever come to you, when they 
entered his home and said: “Peace [be upon you]!”? He said: “[On you be] 
peace!” [even though] they were people he did not know. So he slipped off to 
his family and fetched a fattened calf, and brought it up to them. He said: “Will 
you not eat?” He felt a fear concerning them. They said: “Don’t be afraid,” and 
gave him the news of a clever lad. His wife came up sighing, and struck her face 
and said: “[I’m] a barren old hag!” They said: “Even so did your Lord say. He 
is the Wise, the Aware!                                                                                        
 
 
 
 
   
أ- ” َحي ﱢرلا ُمِھَْيلَع َانْلَسَْرأ ِْذإ ٍداَع ِيفَو َمِيقَعْلا )41( ِميِم ﱠرلاَك ُهَْتلَعَج ﱠِلاإ ِهَْيلَع َْتَتأ ٍءْيَش نِم ُرََذت ام. “ )41:51(   
(A.1): Wa fī ʿĀd idh arsalnā ʿalayhim al-rīḥ al-ʿaqīm.  
(A.2): “And in the ‘Ād (people) (Was another Sign): Behold, We sent against them 
the devastating wind. ”   
 (A.3): “And with Ad, when We loosed a devastating wind on them: it left nothing 
that it chanced upon without turning it into rubble.”                                   
 
ب - ” ٍمَْوي ُباَذَع ُْمَھِيْتَأي َْوأ ًَةتَْغب ُةَعا ﱠسلا ُُمَھِيْتَأت ىﱠتَح ُهْن ﱢم ٍَةيْرِم ِيف اوَُرفَك َنيِذﱠلا ُلاََزي لاَو  ٍمِيقَع. “ )55:22(  
(B.1): Wa lā yazāl alladhīn kafarū fī miryah min-hu ḥattā taʾtiyahum al-sāʿah 
baghtah aw yaʾtiyahum ʿadhāb yawm ʿaqīm. 
(B.2): “Those who reject Faith will not cease to be in doubt concerning (Revelation) 
until the Hour (of Judgment) comes suddenly upon them, or there comes to 
them the penalty of a Day of Disaster.” 
(B.3): “Those who disbelieve will remain in a quandary concerning it until the Hour 
comes upon them suddenly or the torment of a desolate day reaches them. ” 
 
-2 ” ََشي نَِمل َُبَھيَو ًاثَاِنإ ءاََشي ْنَِمل َُبَھي ءاََشي اَم ُُقلَْخي ِضَْرْلأاَو ِتاَواَم ﱠسلا ُكْلُم ِ ﱠWِ َروُك ﱡذلا ءا.)49(  ُْمھُج ﱢوَُزي َْوأ
 ءاََشي نَم ُلَعْجَيَو ًاثَاِنإَو ًاناَرْكُذاًمِيقَع  ٌريَِدق ٌمِيلَع ُهﱠِنإ )50.( “ )(50-49:42  
(2a): Li Allāh mulk al-samāwāt wa l-arḍ yakhluq mā yashāʾ yahabu li-man yashāʾ 
ināth wa yahabu li-man yashāʾ al-dhukūr. Aw yuzawwijuhum dhukrān wa ināth 
wa yajʿal man yashāʾ ʿaqīm innahu ʿAlīm Qadīr.                                                
(2b): “To God belongs the dominion of the heavens and the earth. He creates what He 
wills (and plans). He bestows (children) male or female According to His Will 
(and plan), Or He bestows both males And females, and He leaves barren 
whom He will: For He is full of knowledge and power. ”                        
 
 
 
 
(2c): “God holds control over Heaven and Earth; He creates anything He wishes. He 
bestows a daughter on anyone He wishes and bestows a son on anyone He 
wishes; or marries them off, both male and female, and makes anyone He 
wishes barren. He is Aware, Capable. ”                                                               
 
  
 
 
 
 
 
